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‘Alam and Rishism, from a multidisciplinary perspective including History,
Islamic Studies, Literary Studies, Sociology and Comparative Religion. The
journal also encourages research articles on various aspects of Kashmir’s
connected histories that place Kashmir within a wider network of interaction and

exchange that operated along circuits towards the North and the South.

Directed to historians, scholars of Islam, religion and comparative literature, the
journal brings together established academics and young researchers engaged in

investigating the above thematic.

The ‘Alamdar is an open access journal and its quality based content is freely
available online for everyone. The journal follows an open license policy
(Creative Commons: CC BY-NC 4.0) allowing for immediate free access to the
work and permitting any user to read, download, copy, distribute, print, search,
or link to the full texts of articles, crawl them for indexing, pass them as data to
software, or use them for any other lawful purpose. However, the material may
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Editorial

The Shaikh ul Aalam Centre for Multidisciplinary Studies, University of
Kashmir is pleased to present the XVIII volume of its annual journal, 7he
Alamdar, for the year 2023. The journal is muldlingual and
mulddisciplinary in its nature, publishing papers in English, Urdu and
Kashmiri. These papers, after a stringent editorial review, underwent a
double-blind peer review, to maintain the standard and quality of the

journal.

Since its inception in 2008, the journal has provided a platform to
scholars across disciplines and streams to think and publish ideas on
spiritual values, societal concepts, cultural practices, linguistic ideas, etc.
Thus, the journal, titled after the honorific accorded to the great Sufi saint
of Kashmir, Shaikh ul-Aalam Shaikh Noor ud-Din &4, provides a
meeting ground of different ideas and ideologies, promoting an
atmosphere of intellectual tolerance. Consequently, the journal aims to
encourage a broad understanding of issues confronting the society, and to
generate ideas that would help the society to realize the important values

of societal brotherhood and interfaith harmony.

The journal is categorized into three (3) sections, based on the languages
of publication. The English section of the journal contains six (6) papers.
The paper of Meem Hai Zaffar, Kashmir Rishi Tradition — Nunda The
Rishi, exhaustively brings forth the history of the Rishi tradition and the

preeminent position of Shaikh Noor ud-Din ®¥

titled Mysticism and Women: A Study of “Sufi Narratives of Intimacy: Ibn
Arabi, Gender, and Sexuality” by Sadiyya Shaikh is an article review by
Prof. G. N. Khaki, Ummar Farooq, Waseem Yousuf Khan and Danish

Nabi. This paper explores the nuanced interplay of gender and spirituality

in it. A joint paper



within Sufi narratives, particularly in the works of Ibn Arabi. The analysis
sheds light on the complexities of intimacy, gender, and sexuality in
mystical traditions, greatly enriching our understanding of Sufism. Asiya
Nazir’s paper, Sufism and Mysticism: A Short Biography of Hazrar Abdul
Qadir Jeelani " sheds light on the life and teachings of the eponymous
founder of the Qadiri Sufi order, arguably the most popular Sufi saint of
the world. The paper of Badrunissa Bhat titled, Exploring the Sacred
Feminine: An Analysis of Divine Feminine Symbolism, engages with the rich
history of female Sufi saints, traditions and symbolisms. In his paper,
Persian Historical Writing in Kashmir: The Dynamics of Accommodation
and Adaption Aadil Hussain Bhat captures the intricacies of history writing
in Kashmir. Lastly, the paper of Altaf Hussain Yatoo, Islamic Spirituality:
An Inclusive Quranic Model deals with the relationship between Quran

and spirituality in Islam.

The Kashmiri section comprises of six (6) papers. Mushtaq Ahmad
Ganai’s paper Shaikh ul-Aalam te Mir Abdullah Baibhaqi: Fikr te Fan Akb
Mutala compares the thought of Shaikh ul-Aalam with another important
historical Kashmiri figure, Mir Abdullah Baihaqi. The paper of Tariq
Ahmad Bhat titled Kashires Luk-i Adbas Manz Shurain Hund Hisse
explores the place of children in the folklore of Kashmir. Manzoor Ahmad
Thoker’s paper Shaikh ul-Aalam te Lukke Paech deals with the influence of
Shaikh ul-Aalam on the popular beliefs of the region. The paper Shaikh
ul-Aalam Sund Tassawur-i Ilm te Nizam-i Taleem written by Aashiq
Hussain Mir brings to the fore the concepts about education emanating
from the thought of Shaikh ul-Aalam. The paper of Javaid Ahmad Najar,
Kasheer te Wast-i Asia has Darmiyaan Adbi te Lisani Rishte traces the
linguistic and literary relationship between Kashmir and West Asia.
Finally, the paper of Mansoor Ahmad titled, Shaikh ul-Aalam te Lasun
Basun delves into the influence of the Shaikh ul-Aalam’s thought on the

lifestyle of Kashmiri people.



Lastly, the Urdu section has two (2) research papers. First the paper of
Prof. Arifa Bushra and Kamran Nabi Sofi titled Khawaja Mir Dard Aur
Shaikh ul-Aalam ki Muntakhib Shaiyiri Mai Mutasufana Mozu aat ki Hum
Aahangi. Second, Tawseef Ahmad’s paper titled Rishiyat aur Shaikh ul-
Aalam ka Tasawure Tasawwuf. The former deals with the comparison of
the poetry of Shaikh ul-Aalam and famous Urdu poet Khawaja Mir Dard,
while the latter deals with the spiritual conceptualization of Shaikh ul-

Aalam and its relation with the broader tradition of Rishiyat.

Thus, this edition remains true to the aims and goals of the journal, while
breaking new ground by providing space to a diverse mix of ideas. In this
regard the papers on female mysticism and linguistic traditions deserve a
special mention. It is expected that these explorations and their arguments
will help young scholars, researchers, academicians and common people to
further their interest in Sufism. I sincerely hope that this journal evokes an
honest intellectual engagement with the ideas propounded by different
authors, leading us, collectively, to a better understanding of our spiritual,

social and cultural milieu.

Prof. Aadil Amin Kak

Editor-in-Chief

The Alamdar

Shaikh-ul Aalam Centre for Multidisciplinary Studies
University of Kashmir, Srinagar-190006
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Kashmir Rishi Tradition — Nunda: The Rishi

Meem Hai Zaffar

When Sufism arrived in India in 12™ century, it had already reached a
respectable stage of its theoretical development. By the 14™ century it was
very well established in the country’. One of the most unorthodox and
liberal school of Sufism, namely Chesthiya was at its zenith during this
period. Along with Syed missionaries some Sufis also came to Kashmir.
For Kashmir the time was very crucial,as Islam was spreading at a fast
pace, an age old socio-cultural order was being replaced by a new one.
Sanskrit the lingua-franca of the area was giving way to Persain and
Arabic, and sharda the script was being replaced by Nastaliq an Arabic
script.It was at this point of time that Kashmir produced two great mystics,
Lal-Ded and Nunda Rishi who through their intense spiritual experience
conserved the ancient spiritual tradition of Kashmir. Whereas the state and
the official Islam, in order to maintain their hegemony, were nurturing and
promoting a kind of mercenary consciousness among the influential
sections of the society, NundRishi and his disciples were propagating and
promoting a valuesystem which had a great deal to share with the
indigenous culture.

Lal-Ded is apparently a Shaivite, but when we examine her Vaakh,
we realise that she is a universalmystic who embodied the essence of
spirituality that had been evolving in Kashmir for centuries. However
every word she utters has the stamp of her own experience. Her Vaakh is a
testimony of her authenticity. Nund Rishi her younger contemporary has
this to say about her:

Padman porich Lalie,
Tami galie amrit piva,

Svasaen avtarlvalei,
Tithuy me vardita: diva’
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It was Lal of Padmanpur,

who drank in long draughts nectar divine,

She is the divine manifestation for us,

May thou Lord bestow a similar boon upon me.

There are four key concepts in this Shruk (shalook) these are:
Amrit, Avtar, Var and Dev, all of them are indigenous and bear the marks
of Kashmiri identity. Both the language as well as the content of this Shruk
(shalok) is a celebration of his indigenous cultural identity.In the Vol. 3"
of his History of Kashmir (p. 114) the historian Hassan narrates the
following story about the birth of the Rishi, on the authority of one Mulla
Ahmed who was a contemporary of Nund Rishi. The story goes as
follows:

Shaikh Salar and Sodar ma:ji ( parents of Nund) went to inquire
after the healthof Yasman Rishi, who had been ailing for some time. He
was sitting by the side of a spring. Unexpectedly, Lalla-Ded also came to
see the Rishi and she was carrying a bouquet of flowers in her
hand.Ya:smin Rishi took the flowers from her and offered the same to
Sodarma:ji. He instructed her to place the bouquet on her head and toldher
that God would bless her with a son who would inherit the knowledge and
wisdom of Rishis. Subsequently after some time, Nund was born to
sadarma: ji.}

There is another folk legend about the birth of Nund, the story goes
that when he was born, he did not even touch his mother’s breast, no
matter how hard she tried to suckle him, this worrisome situation
continued for three days, on the fourth day the wandering saint Lal-Ded
happened to pass by the village. The anxious mother came to her and
requested for help, it is said that Lal- Ded took the infant in her lap and put
her shrivelled breast in his mouth and demanded: When you were not shy
of being born, why shouldstthou fight shy of suckling now? And the baby
immediately started suckling. The stories might or might not be based on
facts, but they fully represent the public perception of the Rishi as an
inheritor of the traditional wisdom of Kashmir.
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No wonder, he does not align himself with Sufis nor does he use
their language. In order to emphasise his identityhe prefers to bond with
age old indigenous rishi tradition. He establishes a new Rishi order, but
significantly does not establish a Khangaha as was the practice of Sufis.
People call the place of a Rishi as Asthan, probably a short form of
devasthan.

Identity and its appropriation is very significant in the field of
cultural studies. In this paperwe shall deliberate upon some verses (shurk)
of the Rishi that foreground the question of identity and agency. Herein we
find the Rishinavigating in the deep waters of identity and identification.
All the received conventional notions of identity and agency are rejected
and anattempt is made to rebuild the conceptsafresh from the ground zero,
on the solid foundations of personal experience. Identity is a continuous
self- questioning, a process of elimination of all identifiable attributes and
characteristics. Identity is non-identity. Let us listen to the song:

Gyaan yes voat run tastaji
Suy kara haras chaith satabhava

Muda yes mour khudhi tasthcaji
Ba naikainh maya kaya naava.*

One who achieves knowledge, wins the battle,

Only he/she consecrates his/her consciousness by realising unity,
One who’s pride is dead, his/her ego vanishes

I am mere nothingness, what purpose will a name serve?

The conventional way of recognizing a person is to identify
him/her by a name, in most cases that also reveals his/her social standing
and religious affiliation. In order to claim spiritual merit and identity one
has to be placed and identified with a particular tradition and a Guru. In
thehistorical contextof being on the cross roads of cultural and spiritual
traditions, Nund comes up with a brilliant, creative and refreshing
response to the question of identity. Here is what he says:

Auwal Rishi Ahmed Rishi Duem hazrata Owais aava,
Traium Rishi Zulka Rishi Thcorim Rishi Palaas aava,

Paenchim Rishi Rumai Rishi Shaium Rishi Meraan aava,
Satmis kaer nundash nahishi Ba kus riosh ta maya kaya naava.’
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The first Rishi is Ahmed Rishi The second comes, Hazrat-i-Owais
The third Rishi is Zulka Rishi The fourth one isPalaas Rishi

The fifth Rishi is Rumma Rishi The sixth Rishi is, miraan

The seventh one, is yet to be named !

What Rishi am 1? And what name do | bear ?

Nund appropriates the prophet of Islam (PBUH) and calls him a
Rishi. The term Rishi functions like a metaphor here which in a particular
historical context enlightens the meaning of its subject term, likewise the
subject term enhances, broadens and deepens the connotations of the
metaphor. Now whatkind of identity is this? How can the prophet be
called a Rishi? This is almost a blasphemy. No lay person can call the
prophet by such a name. It is only Nund who could do that on the basis of
his own intense spiritual experience.The prophet is a Rishi like other
Rishis, the only difference is that he is the first one, he is the foundation.
The order stated here is logical, and not a chronological one.Nund
acknowledges and appreciates the originating significance of thelight that
is Muhammad (PBUH), but after the prophet he comes to Owais Qarni;
not mentioning any of the galaxy of spiritual personages from among the
companions of the prophet. It is because Owais Qarni sets an example as
how even without meeting or seeing the prophet physically one may still
be spiritually enlightened and realise the Truth, by one’s unflinching love
for the prophet Muhammad (PBUH) or for the light that is Muhammad
(PBUH). After this Nund straightway comes to the Kashmiri spiritual
tradition of Rishis, and names, Zulka, Palaas, Rumma and Miraan in that
order. In the end of the poem Nund proclaims that the seventh Rishi is yet
to be identified but he can’t claim the title for himself as he is a non-
personand does not possess even a name or identity, he emphasises his
non-identity by interrogating himself and asking in a sarcastic manner:
what Rishi am 1? And what is my name? Usually this saying of Nund is
attributed to his humbleness, as ordinarily no real God man will declare
himself to be one. But this saying of Nund has another dimension also,
which we need to consider. Nund acknowledges, and appreciates the
Rishis belonging to different spatio-temporal zones for their spiritual
merit, but he does not identify himself with anyone of them. He considers
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himself as a non-entity in comparison to them. Identifying oneself with the
already given models is the safest and easiest way of obtaining an identity
as it is hard in any social and religious set up to accept the authority of the
individual against that of the tradition and to recognise the individual’s
right to understand and interpret tradition according to one’s own
experience and understanding and accordingly mould one’s life and
influence the society in one’s ownway. For Nundidentity is a continuous
search, a continuous process of questioning one’s knowledge and one’s
name.This, to my estimation is the essence of the Rishi’s philosophy of
identity.

One of the dimensions of identity is historicity. History itself is a
dynamic process and so are the various interpretations of history. How
does Nund interpret and elaborate his historical spiritual identity? Let us
consider the following shurk (verse):

Pouz youd bozakh paanch numrakh
Nata maaz numrakh dapakh nimaaz

Shivas tashunis youd muel karakhsa
Duew suy chaiy vantar nimaaz.’

If you are a seeker of the truth, bend the five
Otherwise you bend the body and call it nimaaz
If you are able to fuse Shiva and Shunaya

That, indeed is the inner nimaaz.

One can’t but appreciate the way Nund preserves and enriches the
mystical and spiritual heritage of Kashmir. He comes up with a new and
creative interpretation of spirituality in the light of his own experience.
The indigenous mystical traditions are being refined and recast in a new
mould and a new lexicon with a mixed terminology is being developed. To
unite Shiva and Shunaya is the inner nimaaz. Here is a Muslim Rishi, who
defines nimaaz as a function of Shiva and Shunaya. Buddhism as a
philosophy as well as a religion has many and diverse schools and sects,
but there is one fundamental concept that is common to all of them, that is
Shunayata. Similarly Shaivism also has many branches and sects, but the
core concept that is common to all of them is Shiva. As the true inheritor
of the spiritual heritage of Kashmir, Nund demands that in order to realise
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the truth of one’s being, one has to experiencethe essence of Buddhism
and that of Shaivismsimultaneously only then can one be in communion
with the ultimate reality. Perform inner nimaaz. With what ease have the
concepts belonging to different spiritual traditions been seamlessly
intermingled and what a fantastic rhythm they create. The experience of
the saint has highly recharged these concepts and the terms connoting
them appear to be dancing. A divine light radiates from this dance that
pierces both, the heart as well as the mind.

Traditionally we identify Nund as a Muslim Rishi. In this paper the
present writer has also identified him as such. But, the question arises who
is a Muslim? Usually we define a Muslim as one who surrenders before
God and accepts and follows the five basic principles of Islam that is,
Shahadah, Salat, Sawm, Zakat and Hajj. Now let us consider how Nund
defines and identifies a Muslim. Here are some of his verses (Shurki) on
this theme:

And vana rahith hand yemi matshay
Sat saylo:gun panun pa:n.

Living in the backwoods, one who subsists on Chicory,
Who dedicates himself to the search of Truth,

Who tightens his belt and acts with patience,

And realises his body to be mortal,

Who in the utter loneliness ponders upon the reality
May verily be called a Musalman.

And,

Ang yes khvash- boyi menga zan vudai.’

One whose body emits fragrance and mind incense,

Who attends with reverence the wise discourses of the wakeful,
Full of pious deeds and free from anger,

May verily be called a Mussalmaan.

And yet again,

Pa:nas mval karinaha: reisa:ti beyis Karin amaan maan.?

One, who values himself noteven at a ‘kowri’
Who vies not with others in gaining respect,
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Who keeps company of the good, abandoning the wicked,
And night and day restrains himself,

Who ferries others and himself across the ocean,

May verily be called a Mussalmaan.

From these verses one can easily infer that the identity is not a
stasis, it is a dynamic process that is manifested through the agency of the
person, to be a Muslim one has to think and act in a certain manner. The
moment one stops thinking and acting in the required manner one ceases
to be a Muslim, so identity is always in question as human agency is an
open-ended domain. The concept of identity presented in these verses is
not strictly according to the Islamic law or Sharia, rather it is a product of
Nund Rishi’s own spiritual experience and his perspective on Islam as a
consequence of this experience.

There is yet another aspectof identity, it is constituted by
differences, but for a person who has realised the oneness of ‘Being’ the
whole universe is the manifestation of the same reality and the identities
are only at the level of appearance, they are phenomenal, they are
constructed so, they are a manifestation of the reality, and not the reality.
In the following verses Nund cuts across various identities and prays for
the grace of the Lord, the essence of which ever remains the same,
although the forms may be different:

Padmaan porachi Lalei
Tami galei amrit piva

Svasa: niavtarlvalie
Tithuy me vardita: diva

It was Lalla of padmaanpur,

Who drank in long draughts nectar divine!

She is the Divine manifestation for us,

May Thou, Lord, bestow a similar boon upon me!

Lu:ka Bavanach Kaji:

Akaji karan siva:

Stija:na: var:antsaji:

Tithuy me vardita: diva

The mute girl of Luka Bhavan,
Worshipped God with undivided devotion;
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She flew away with the birds of the air!
May Thou, Lord, bestow a similar boon upon me!

Kaarta Laaluk kaliy

Yaam valith krakh siva
Tavay a:kaash atseth tsaliy
Tithuy me vardita: diva

Kar and Laluk remained dumb,

While they worshipped secretly,

In a state of non-mind soared they into the void,
May Thou, Lord bestow a similar boon upon me!

Toth yokhna Ishabar gosanis
Tami za:nis na karith siva,

Toth yokh Raga za:lapu yuvi:nis
Tithuy me vardita: diva:

The ascetic at Ishbar was not blessed with thy grace,
He knew not how to serve thee,

At Ragazaal the vendor of Pashmina-yarn was blessed
May thou Lord bestow a similar boon upon me!

Tothy tokhso diva:ni sapa-bodis
Yemi a- sivuyo har kheva

Tothy tokh Siddha Srikanthas
Siddhas Tithuy me vardita: diva:

Sodi- Voni, the half-witted, was blessed by Thee,
The same who ate unboiled food!

The hermit Siddha Srikanth, won thy grace,

May Thou, Lord, bestow a similar boon upon me!

Sahzikh Sahza: Nandi
A-grindiKarin sivie

Kaal tamaal trovun andey
Tithuy me vardita: diva:®

That blessed and heavenly Sahzanand (Buddha),
Who abandoned worldly power and wealth!

And tamed countless creatures!

May Thou, Lord, bestow a similar boon upon me.

These verses are from a poem in which Nund pays tribute to
fourteen spiritual personages, who include not only renowned names like
Guatam Buddha and Lal-Ded, but also some anonymous names like the
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mute girl of Luke Bhavan, the vendor of pashmina yarn of Ragazaal,
Siddha Srikanth and Zain-u-din Rishi, who happened to be one of his
disciplesabout whom he says that heis ahead of his Guru. In each of the
Shurk, Nund, describes the spiritual attainments of the sage, pays his
tribute and makes a fervent prayer to God to bless him the same way the
noble soul had been blessed. These sages belong to diverse spiritual
landscapes and the common denominator among them is that Nund
considers them to be liberated and realised souls. For him they are the
people who have receivedthe Grace of the Lord. For Nund they represent
the paths and the possibilities to realise the non-reality of the individual
self, and the reality of Oneness of Being. He is a Unitarian, for him any
individual identity is limited and finite it is just a form not the essence.
Nund is a Rishi for he has realised the non-being of his self or ego, his
non-identity. He says:

Tsha:nja:m bavanan beyis hendis hen

Neib nisha:na lobmas na kunei

Pritsha:m mala baban ta tapa rishen

Tim lagibu:zibu:zire vanei

Dab yeli dyutmas fikran ta andeishen
Ada suy dyu:nthum bohna kunei.*

I looked for him in the Bhavans and six directions
Neither any mark nor clue did | come upon,

I enquired of the Mullahs and the Hermits,
Hearing me they only bemoaned (their ignorance)
As | subdued my logic and doubts,

Lo! I found himall pervading and myself naught

And,

Voni ga:sh dyu:nthum vana ketha gatai
Babri- langas dapas vayi ka:tha

Diluk darva:za kethama:livata

Svans ketha dimaka: tsukva:th
Khvada:y dyu:nthum kasma: likhata
Janassa ,ti chum ja:nsanga:th."*

Having seen the light, how shall I call it darkness?
How can | call a twig of Sweet-Basel a stalk of nettle?
How shall I close the door of my heart?
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Having seen God, how can | conceal the fact?
United with my self is the Universal Self.

To recognise that you are in everything and everything is in you is

to recognise your identity that is not a product of differences. Sarvam
sarvaat makum.

All his life Nund waged a war against sectarian and communal
identities. It is the worst irony of the times that his poetry and his legacyis
now used to create and nurture such identities.
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Mysticism and Women: A Study of “Sufi Narratives of
Intimacy: Ibn Arabi, Gender, and Sexuality” by
Sadiyya Shaikh

G. N. Khaki, Ummar Farooq, Waseem Yousuf Khan, Danish Nabi

Abstract

This paper discusses the Western academic exploration of Ibn Arabi’s
13th-century philosophy, particularly in the contemporary scholarship.
It introduces key scholars in the field and highlights the need for a
modern perspective on Ibn Arabi’s work, pointing to lan Almond’s
unique contribution. The paper also mentions traditional interpretations
of Ibn Arabi’s views on gender by scholars like Sachiko Murata and
Nasr, setting the stage for Sadiyya Shaikh’s groundbreaking critique
from a feminist standpoint. It briefly outlines Shaikh’s book,
emphasizing her feminist approach and the goal of reevaluating Islamic
traditions. The paper highlights key chapters that delve into Ibn Arabi’s
gender philosophy, cosmology, and the concept of “manliness” in
Sufism. The paper concludes by acknowledging Shaikh’s significant
contribution while pointing out minor limitations in her work, such as
oversimplification of Sufi discourse and limited exploration of
heterosexist elements in lbn Arabi’s writings. Overall, it underscores
the importance of Shaikh’s scholarship in connecting classical tradition
with contemporary gender discourse in Islam.

Key-words: Ibn Arabi, Gender, Sufism, Islam, Women.

In the Western academic sphere, there has been a significant
volume of work, primarily in English and mostly in recent times,
dedicated to exploring the ideas of Ibn Arabi, a prominent figure from the
13th century. Scholars such as William C. Chittick, SeyyedHossein Nasr,
have been prominent figures in this scholarly landscape. Much of their
research centers on delving into the intricate metaphysical and
eschatological aspects of IbnArabi’s philosophy. While this is valuable for
gaining insight into the classical Islamic intellectual tradition of the
premodern era, it falls short in terms of engaging with Ibn Arabi’s writings
from a contemporary philosophical and social standpoint. lan Almond’s
work, “Sufism and Deconstruction: A Comparative Study of Derrida and
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Ibn Arabi”, stands out as a distinctive contribution in this regard. In terms
of exploring gender-related aspects, we can refer to Sachiko Murata’s
“The Tao of Gender in Islam: A Sourcebook on Gender Relationships in
Islamic Thought” and some of Nasr’s work. Both Murata and Nasr adopt a
conventional framework to interpret Ibn Arabi’s thoughts on gender and
sexuality. SadiyyaShaikh’s book, however, takes a critical stance towards
this approach, rendering her work both significant and pioneering (Leatt,
Annie, 2013).

The book skillfully combines advanced theoretical insights with
meticulous scholarly examination. It introduces the thought-provoking
ideas of IbnArabi to a wide readership. These ideas, particularly those
related to gender and sexuality, are presented in a manner that is accessible
and engaging. Right from the start of the book, the author makes her
feminist stance clear and articulates her objective of reevaluating
established traditions. She explores how IbnArabi’s writings can
contribute to fostering a gender discourse rooted in the Islamic heritage,
one that advocates for emancipation. While the book meticulously
analyzes sections of IbnArabi’s works within their historical context, it
also consistently examines how the insights of this renowned Sufi scholar
can be applied in the contemporary world (Colby, Frederick, 2014). The
aim is to enrich present-day interpretations of Islamic sacred texts and
traditions while advocating for reforms in modern Muslim practices and
institutions, including addressing issues of gender justice within legal
systems.

In fact, her book begins with a particularly compelling narrative,
which itself begins with the wonderful phrase “once upon a time,” to
describe a fourteenth-century khutbah in Cairo delivered by the female
scholar Umm Zaynab Fatima bint Abbas al-Baghdadiyyah. The
narrativenotes that although she was well-received by her audience, oneof
her teachers, the renowned Hambali scholar IbnTaymiyyah, experienced
great discomfort and irritation upon seeing a woman on the pulpit. That
night, he had a dream in which Prophet Muhammad# appeared to him and
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rebukedhim for this feeling, pointing out that she was, in fact, a pious
woman (Shaikh, Sa’diyya, 2012).Shaikh thus begins her discussion of
gender and sexuality by showing IbnTaymiyyah, whom she accurately
describes as “an individual whom many present day chauvinists claim as
their religious luminary” subdued bya prophetic command in a dream. In
so doing, she situates her work in thecontext of contemporary debates
about women presenting the khutbah and debate. Following this narrative,
she then pivots to bring in Ibn Arabi and suggests that his voice is
particularly important in the current context of debates about gender and
authority in Islam.The first three chapters of the book provide some
background information. They talk about early Sufism, how IbnArabi
viewed the idea of “religious anthropology” (which means understanding
what it means to be human from a religious perspective), and how he
thought about mysticism and gender based on his family, teachers,
students, and life experiences (Clark, Jane, 2016).

But the most important part of this study, and what it adds to our
understanding of Ibn Arabi and gender, comes in the second half of the
book. In this part, the author looks at how gender is connected to the
creation of the world and the universe, the making of Adam and Eve, and
how women are seen as representing God in Ibn Arabi’s writings.What’s
really interesting is that the author identifies three different ways, or
“registers,” in which lbn Arabi talks about gender. The first register
supports the idea of men being superior, following the usual beliefs of a
male-dominated society. The second register doesn’t focus much on
gender and emphasizes universal ideas about humanity. And the third
register actually supports the idea that women might be superior to men in
some ways, showing how women can uniquely represent the divine
(ShaikhSadiyya, 2012).

For example, when Ibn Arabi uses verses from the Quran that seem
to say men have a higher status than women or mentions the story of God
creating Eve from Adam’s rib, these could be seen in a different way that
challenges the traditional understanding and supports a more feminist
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interpretation. Bent of the rib is often interpreted in patriarchal contexts to
mean that women are inherently crooked or defective. But in Ibn Arabi’s
understanding, the meaning of ‘bending’ is positive, indicating a
woman’scompassionate inclination and affection towards her husband and
children. Furthermore, he attributes the same quality to men, in that they,
too, ‘bend and incline towards their families with love and empathy’
(Shaikh Sadiyya, 2012). Moreover, when discussing the creation of Eve
from Adam, Ibn Arabi underscores that both are described in the Quran as
being made “in the image of God”. He goes even further by presenting an
alternative version of the creation narrative. In this version, Eve is brought
to life independently by God, with His spirit breathed directly into her
after her formation from Adam’s rib. This alternative account portrays the
two original human beings as equals who mutually support and
complement each other. As Ibn Arabi puts it, “So Adam rested in her, and
she rested in him, and she was a garment for him, and he was a garment
for her” (Shaikh Sadiyya, 2012).

Shaikh’s primary goal in her book is to offer a valid interpretation
that is deeply rooted in history. She aims to challenge the rigid and
patriarchal views of gender within Islam by drawing from the intellectual
work of Ibn Arabi. According to the author, this task holds immense
importance, not only in addressing contemporary issues related to social
justice and feminism but also in the realm of studying gender within Islam
within the context of Islamic mysticism.

Ibn Arabi’s thinking, as argued by the author, introduces new
normative standards. In contrast to the traditional medieval Islamic
scholarship exemplified by figures like IbnTaymiyyah, Al-Tabari, and Al-
Ghazali, Ibn Arabi’s thought challenges the division between spiritual and
social aspects of existence. This challenge creates more intricate spaces for
understanding and, eventually, reshaping existing gender hierarchies.
While theologians and jurists typically focus on the practical aspects of
faith and belief, Shaikh contends that Sufis approach religion as a spiritual
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journey of the heart. This perspective allows for a closer and more direct
connection with God (Schubel, Vernon James, 2015).

In Sufi terms, the moral makeup of an individual, traditionally
defined by outward conformity (islam), inward faith (iman), and virtuous
excellence (ihsan), is entirely determined by a profound submission to
divine will (Shaikh, Sa’diyya, 2009). This perspective applies to all
human beings, regardless of their gender. The strength of this argument
becomes more apparent as it unfolds throughout the book.

The fourth chapter focuses on Ibn Arabi’s hermeneutics, while
Shaikh also provides a contextual framework for Ibn Arabi’s perspective
on gender by discussing his broader cosmology, which includes concepts
of activity and receptivity. lbn Arabi’s perspective argues that within a
fundamentally gendered universe, masculinity is associated with activity,
while femininity is linked with passivity. Both men and women, according
to his view, have the capacity to express both these aspects. This concept
is not unique to Ibn Arabi but is prevalent in his thought.Moreover, within
the Sufi tradition, there exists the notion of “manliness” or rujiliyya, a
significant concept stemming from Sufi chivalry. Ibn Arabi’s view aligns
with the belief that this state of attainment, characterized by qualities
traditionally associated with men, is accessible to both men and women.
Building on this idea, he supports the position that a woman can lead a
congregation of men in prayer if she possesses a higher degree of spiritual
realization than they do (Clark, Jane, 2016).

Chapters 5 and 6 delve into the themes of love, desire, sex, and
marriage, particularly as they pertain to the personal lives of both men and
women. In these chapters, Shaikh draws connections between certain
Abrahamic creation narratives, specifically those involving Adam and Eve
as interpreted in classical Islamic exegesis, and Ibn Arabi’s views on
gender. The purpose behind this exploration is twofold: first, to situate Ibn
Arabi’s body of work within the major interpretative and theological
traditions of his era, and second, to examine Ibn Arabi’s innovative ideas
in the context of gender (Clark, Jane, 2016). Shaikh introduces a specific
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concept from Ibn Arabi’s philosophy, the notion of the divine feminine,
which suggests that God is most perfectly manifested through women.
This idea is rooted in women’s unique capacity for sexual intimacy and
empathy, both of which are intricately connected to a heightened
understanding of God (Mincheva, Dilyana, 2013).

In the last chapter of her book, Shaikh places her work within the
theoretical frameworks of feminism and religion. She concludes by
highlighting the innovative aspects of her interpretation of Ibn Arabi’s
writings, which, as she describes it, create dynamic opportunities for
contemporary Islamic feminism.Throughout her work, Shaikh does justice
to the historical significance of lbn Arabi as a pioneering intellectual. He
is a prominent figure in Islamic history, known for his diverse
contributions spanning various analytical and artistic genres. What’s
especially commendable is how Shaikh adeptly navigates through Ibn
Arabi’s original writings and existing literature about him.However,
beyond this historical context, the true merit of Shaikh’s study lies in her
sensitivity to the intricate and profound religious concepts at play. She
effectively grapples with a wide spectrum of gender constructs, ranging
from traditional to liberal, conservative to emancipatory, and patriarchal to
enlightened (Mincheva, Dilyana, 2013).

Shaikh concludes her work by offering valuable critiques of
previous scholars who have interpreted Ibn Arabi’s views on gender and
sexuality, especially those who have taken a more traditional and
ahistorical approach, such as SeyyedHossein Nasr and Sachiko Murata.
The approach she outlines introduces a greater level of subtlety and opens
up more diverse interpretive possibilities for contemporary scholars of Ibn
Arabi, regardless of whether they align with her feminist perspective
(Clark, Jane, 2016).

Conclusion

Shaikh’s book highlights how the classical tradition remains
relevant in contemporary discussions about gender and sexuality. Her
work deepens our grasp of this traditional perspective and contributes
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significantly to contemporary Muslim feminists’ dialogue on Islam and
gender. However, it’s important to mention that in some parts of her
conclusions, Shaikh simplifies the concepts of “Sufi discourse” and
“Sufism” too broadly. She also doesn’t thoroughly explore the heterosexist
elements in many of lbn Arabi’s writings about gender and sexuality,
which she largely overlooks. Nevertheless, despite these specific
criticisms, Shaikh’s “Sufi Narratives of Intimacy”still is a unique and
meaningful scholarly achievement in terms of theory and concepts.
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Sufism and Mysticism: A Short Biography of
Hazrat Abdul Qadir Jeelani ®*"*

Asiya Nazir

Abstract

Sufism is a mystic body of religious practice found in Islam which is
characterized by a focus on Islamic purification, spirituality, ritualism,
asceticism and esotericism. Sufism is a path of spiritual advancements
cum expansion of consciousness leading to awareness of self in the
universe. The practice of Sufism leads to the development of innate
spiritual and initiative abilities. Ancient Kashmir has been a practical
place of stay and meditation for the saints, Sufis, Rishis and other
devoted worshipers of Allah. The philosophy spread along the valley
after the arrival of Sufis from central Asia.

As necessitated by love’s jealousy, the Sufi is taken away from all
except the Truth. One of the most important doctrines of Sufism is the
concept of the “Perfect Man” al-Insan al-Kamil. This doctrine states
that there will always exist upon the earth a “Qutb” - a man who is the
perfect channel of grace from God to man and in a state of wilaya
sanctity, being under the protection of God. This paper is an attempt to
understand the Short Biography of Sufi saint, Hazrat Abdul Qadir
Jeelani ®e"A),

Key-words: Sufism, Rishi, Islam, mystic, Humanistic, ethos,
composite, culture.

Introduction

History of the word “Sufism” is the name given to Islamic mysticism
in Western languages from the early 19" century. It’s probable that the
name “Sufi” stems from suf, which in Arabic means “wool,” and refers to
the early ascetics of Islam who lived in Prophet Muhammad’s ) time
and the immediate aftermath. These ascetics often wore tattered wool
robes. Similar to this, Islamic mysticism is referred to as tasawwuf, which
is Arabic for “to wear wool.” The Arabic word fagir, which means “the
poor,” has another name for sufis: fugara. Darvish is the Persian
equivalent. In other cases, the word “Sufi” is substituted with the Persian
phrase “old in knowledge,” or “pir.” The ahl-e-suffah (literally, “the
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people of the bench”), a group of early Muslims who resided in the first
mosque in Medina near to the Prophet Muhammad ©*, have previously
been discussed. Woolen robes were worn by them as they pursued spiritual
happiness. The Arabic word safa, which means “purity,” is yet another
probable source of the name “Sufi.” Although the word “Sufi” draws its
lexical meaning from the word “suf” (wool), its true meaning may be
summed up as “purity.” The cleanliness of the jism (body), galb (thought),
and nafs (soul) is referred to as sufi. So, in a word, we may say that a Sufi
is someone who dresses in wool and has a pure heart that knows Reality.
Alaikum bi labs al suftajidunahalawat al iman fi qulubekum (the Prophet
himself stated that wearing a suf improves the sweetness of faith) is a
Hadith that makes it clear that Prophet Muhammad was used to donning a
woolen robe. The same concept is reiterated in another Hadith: “Prophet
Muhammad ) also wore woollen robes and rode the ass” (kanan nabiyal
basusufwa yarkabul himar).

Sufism and Mysticism

Atal Bihari Vajpayee, a former Indian prime minister, used the
phrase “Insaniyat, Jamhuriyat, Kashmiriyat,” which translates to
“Humanism, Democracy, and Kashmiriness,” to sum up his philosophy for
promoting and sustaining the peace, advancement, and prosperity of the
people of Jammu and Kashmir (First Post, 2018). Taking the reader a few
centuries back, to a time when the mystical current of Islam known as
Sufism was entering the Indian subcontinent and preaching the teachings
of love, compassion, and humanity while promoting an ideology where
caste hierarchy or an individual’s financial standing did not matter, this
paper will attempt to unravel the origins and meanings of this statement
twenty years later. The structure and theory of this spiritual Islamic
philosophy and theology, which has had a considerable impact on the
evolution of Islamic politics and culture, will be thoroughly examined, as
well as the many ways that religious devotion is expressed via shrines
(Elias, 1998). Based on that, it will discuss the development of the
‘Kashmiriyat’, a tradition of syncretism that manifested in the Kashmir
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Valley of Jammu & Kashmir as a result of the cooperative efforts of both
Muslims and Hindus towards coexistence, communal harmony,
hospitality, non-violence, and mutual accommodation. Through observing
the unholy alliance between organized fundamental interpretations of
religion and gun culture, which has resulted in the weeding out of the
remnants of this humanistic culture of Kashmir with its roots deeply
embedded in the previously secular and glorious ancient past, it will
follow the development of this idea and its eventual demise.

The paper will use in-depth content analysis and linguistic theories
to shed light on the latter, showing how the term “Kashmiriyat” has
frequently been used inconsistently in accordance with the particular
agenda of relevant actors, such as political leaders, news reporters, and
human rights activists who use it in their discourse. By taking this tack, the
paper will come to the conclusion that the appeal of “Kashmiriyat” has
devolved into a “empty signifier,” which demonstrates the actors’ failure
to uphold the concept behind it. As a result, it has become “a truth beyond
representation and falsification which reflects an imaginary rather than
actual phenomenon” (Aggarwal, 2008, p. 231).

One of the earliest known Sufis in Kashmir is said to have been from
Turkistan belonging to the Suharwadi order in the 13th century, Sayyed
Sharfuddin Abdur Rahman, affectionately known as Hazrat Bulbul Shah,
as detailed in the EFSAS Study, “Kashmir’s Composite Culture: Sufism &
Communal Harmony - Kashmiriyat”. He is said to have come during the
reign of King Suhadeva (1301-20) and was the first Saint who planted the
seeds of Islam in Kashmir. He is reported to have brought about changes
in the rigorously caste-based, Brahmin-dominated society of Kashmir.
LhachanGualbuRinchana, a Buddhist prince from Ladakh who rebelled
against his uncle, the king of Ladakh, and fled to Kashmir after being
routed, found refuge with the King of Kashmir, who appointed Rinchana
as a Minister, thanks in large part to Bulbul Shah. After being crushed by
Mongols who invaded Kashmir with 70,000 men, Raja Suhadev escaped
to Tibet. After the Mongols left, Ramachandra, his prime minister,
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assumed control of the kingdom and named Rinchana as an administrator.
Rinchana afterwards orchestrated Ramachandra’s assassination and took
control of Kashmir. In an effort to win over the local populace, Rinchana
wed Ramachandra’s daughter Kota Rani. Rinchana also wanted to convert
to Hinduism, but Brahmin priests forbade him since they were unsure of
which varna (caste) he would choose.

Abdul QadirJeelani ®e"A

Unlike other kids, Shaikh Abdul Qadir Jilani ®*"# did not spend his
time playing and having fun. He has always dedicated his time to
remembering the Almighty Allah. A Voice from the Unseen would be
heard calling, “Come towards Me, O blessed one,” if he had ever planned
to join the other children. When he first heard this voice, Shaikh Abdul
Qadir Jilani ®*"»would shudder in fear. He would approach his mom and
take a seat on her lap. He eventually became used to this voice. He would
give up the idea of playing and preoccupy himself with the concept of
remembering the Almighty Allah instead of going to his mother.

One day, he went for a stroll outside his house. He saw an ox in front
of him while he was strolling through Jilan’s streets. He followed it for a
while while walking. Then the ox turned around and started speaking to
him in human. “You have not been created for this and you have not been
given instructions to do this,” it said. He went back home right after and
told his mother about the experience. He asked his mother’s permission to
go to Baghdad to finish his academic work and further his spiritual
development. His mother, who was now 78 years old, readily agreed to
this admirable request.

Early Life

Unlike other kids, Shaikh Abdul Qadir Jilani ®*"# did not spend his
time playing and having fun. He has always dedicated his time to
remembering the Almighty Allah. A Voice from the Unseen would be
heard calling, “Come towards Me, O blessed one,” if he had ever planned
to join the other children. When he first heard this voice, Shaikh Abdul
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Qadir Jilani ®*"* would shudder in fear. He would approach his mom and
take a seat on her lap. He eventually became used to this voice. He would
give up the idea of playing and preoccupy himself with the concept of
remembering the Almighty Allah instead of going to his mother.

Passing on of Shaikh Abu Saleh Moosa &™)

He was cared for by his grandpa, Shaikh Abdullah Sauma’ee "),

after the death of his father. The marriage of the great Saint’s parents was
brought about by his grandpa. From an early age, he shaped Shaikh Abdul
Qadir Jilani ®*"* into the person he would become. He bestowed spiritual
diamonds to Shaikh Abdul Qadir Jilani ®*™. He treated him tenderly and
lavished him with wise counsel.

Commencement of Academic Studies

Shaikh Abdul Qadir Jilani’s ®*" mother enrolled him at a local
Jilan Madrassa when he was four and a half years old—or, in other
narrations, five years old. He attended this Madrassa till he was ten years
old. During this time, a specific extraordinary incident took place. When
Shaikh Abdul Qadir Jilani ®*"* entered the Madrassa, he saw dazzling
individuals going in front of him and calling out, “Give way to the Friend
of Allah.” When the great Ghaus ®*"” was asked when he first learned of
his Wilayah, Shaikh Abdul Qadir Jilani ®"” said, “When | was ten years
old, I found Angels walking beside me on my way to the Madrassa,”
according to his son Sayyid Abdur Razzaq ®™". They would chant,
“Give way to the Wali Allah, Give way to the Wali Allah,” as we
approached the Madrassa. This continued, and that’s when | realized
Wilayah was a blessing.

Passing on of Shaikh Abdullah Sauma’ee ®e"*

When Shaikh Abdullah Sauma’ee R his grandfather, died away,
Shaikh Abdul Qadir Jilani ®*"” was still enrolled in the Madrassa in
Baghdad. His mother took up responsibility for his schooling when his
grandpa passed away. She handled this duty with a great deal of patience,
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honesty, and attention. When this occurrence happened, Shaikh Abdul
Qadir Jilani ®*"* was around 18 years old.

Extraordinary Incident

One day, he went for a stroll outside his house. He saw an ox in front
of him while he was strolling through Jilan’s streets. He followed it for a
while while walking. Then the ox turned around and started speaking to
him in human. “You have not been created for this and you have not been
given instructions to do this,” it said. He went back home right after and
told his mother about the experience. He asked his mother’s permission to
go to Baghdad to finish his academic work and further his spiritual
development. His mother, who was now 78 years old, readily agreed to
this admirable request.

Mother’s Advice

It was such a time where parents in their old age usually depend on
their children for moral and financial support, but this pious and pure
servant of Allah only wanted the pleasure of Almighty Allah and His
Rasool ™) Whilst she was very attached to Shaikh Abdul Qadir Jilani
(Reh-A) " she did not let her personal feelings come before the pleasure of
Allah. She wanted her son to be a man of knowledge and wisdom. In those
days, people used to travel either by foot or by camel or another animal.
The roads passed through dense forests and jungles and there was always
the danger of travellers being robbed and killed by bandits. Sayyida
Ummul Khair Fatima ®"* knew of the dangers but still supported her
son’s. She wished him well with her Du’as. She said:

“O my dear son! | have now become very old and | do not think |

will ever get to see you again, but my Du’as will always be with

you. May Almighty Allah grant you success in your quest for
academic and spiritual knowledge.”

She then said:

“Your deceased father left eighty Dinars from which | am giving
you forty Dinars for your journey and forty Dinars | will keep for
your younger brother, Sayyid Abu Ahmad Abdullah.” She took the
forty Dinars and sewed them under the arm of his coat. She once
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again made Du’a for him. On bidding him farewell, she gave him
the following advice: “O” my beloved son! Let this advice, which |
am about to give you be an important part of your life. Always speak
the truth! Do not even think of lies.”

The young Shaikh Abdul Qadir Jilani "¢ said,

“My dear mother! | promise from my heart that | will always act
upon your advice.”

Sayyida Fatima ®"” then embraced the apple of her eye with love and

motherly gentleness for the last time, and with the words,

“Go! May Allah be with you. It is He who is your Helper and
Protector”.

The journey to Baghdad began.

A famous incident which illustrates his obedience to his mother
occurred shortly after him leaving for Baghdad when his caravan (Qafila)
was attacked by a sixty man band of highwaymen.

Arrival in Baghdad & Education

At a period of upheaval and division in the Islamic world, Shaikh
Abdul Qadir Jilani ®"* came in Baghdad in 488 AH (1095 AD), under
the Abbasid Caliphate. The Islamic monarchs showed no sense of
obligation and paid little attention to Islamic principles.

Shaikh Abdul Qadir Jilani " had already spent the forty dirhams
his mother had given him when he got to Baghdad. He started to live in
hunger and poverty without any money. He moved in the direction of the
Arcade of Chosroes in quest of Halaal food because to his extreme
poverty. He discovered that there were already 70 Awliya Allah looking
for Halal cuisine when he arrived to the Arcade. He went back to Baghdad
since he didn’t want to get in their way.

He ran across a Jilan traveler on the way back. He spoke with him as
to if he was familiar with a young guy named “Abdul Qadir” after learning
that Shaikh Abdul Qadir Jilani ®"” was from Jilan. He was introduced to
himself as Abdul Qadir by Shaikh Abdul Qadir Jilani ®*". The traveler
then gave a gold block to Shaikh Abdul Qadir Jilani ®"™¥, claiming that
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his mother had given it to him. Shaikh Abdul Qadir Jilani ®"* instantly
did the Shukr of Almighty Allah after hearing this. The majority of the
gold was subsequently given to the Awliya Allah, who were looking for
sustenance, when he returned to the Arcade of Chosroes. After taking
some for himself, he left for Baghdad.

He prepared meals, served the needy upon his return to Baghdad,
and then shared this dinner with them. Even though he was starving, the
great Ghaus fed the hungry first, then donated the majority of his riches to
the Awliya Allah before consuming the meal himself. This is
unquestionably the mark of an actual servant of Allah.

Initiation into the Spiritual Order

Shaikh Hammad bin Muslim Ad Dabbaas ®*** and Shaikh Abu
Saeed Al-Mukharrami ®"A two of the best Mystics of their day,
provided Shaikh Abdul Qadir Jilani ®" with his spiritual instruction in
Baghdad. He had received several blessings from both of these
individuals, but he had not yet sworn allegiance to a spiritual leader (Peer-
0-Murshid).

When the moment was right, he appeared in the presence of Shaikh
Abu Saeed Al-Mukharrami ®e"™ and joined his Halga and spiritual order
by becoming his student (Mureed) in accordance with the Will of
Almighty Allah. This special student received special blessings of
spiritualism and mysticism from Shaikh Abu Saeed ®"* who lavished
him with love and care.

He once requested Shaikh Abdul Qadir Jilani ®*"* to bring
something when he and others were sat in front of the Shaikh. “One day,
the foot of that young man will be on the shoulders of all the Awliya
Allah, and all the Awliya of his time will humble themselves before him,”
Shaikh Al-Mukharrami ®¢"* declared in reference to the audience while
he was gone.

Shaikh Abdul QadirJilani "™ was given a dinner by Shaikh Abu
Saeed Al-Mukharrami ®", who had just welcomed him into the spiritual
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order. In reference to this, Shaikh Abdul Qadir Jilani ®"# said, “For
every morsel of food that my Shaikh-e-Tareeqgat put into my mouth, my
heart began to fill with the light of Marifah.”

The Rose of Baghdad

Shaikh Abdul Qadir ®" experienced a trial upon his return to
Baghdad after his spiritual pilgrimage, which he overcame with majesty
knowledge. The homecoming of Shaikh Abdul Qadir ®*"* who had a
sizable following of students due to his stellar reputation and spiritual
stature, alarmed many of Baghdad’s Islamic elite. The intellectuals got
together and came up with a method of communicating their discontent
with Shaikh Abdul Qadir’s presence in Baghdad in a direct and
understandable manner.

They gave the order to fill a sizable vessel to the brim and send it to
Shaikh Abdul Qadir’s ®"” rooms. The container stood in for Baghdad,
and the water for the local students. This suggested that there was no
longer place in Baghdad for a new Shaikh.

The Shaikh used a cunning bit of insight and displayed his
remarkable abilities by plucking a rose and placing it on top of the water.
He then gave the order to return the vessel to the senders, who upon
viewing it instantly recognized the Shaikh’s tremendous spiritual
understanding and gave him the moniker “The Rose of Baghdad.”

As was already said, Shaikh Abdul Qadir Jilani ®"™* arrived in
Baghdad at a time when the city was rife with corruption and people were
easily duped. The deceived also attempted to “debate” their claim that the
Holy Quran was purportedly “a creation” around this period. Since the
Crusades had began, when the whole Christian world was dedicated to
overthrowing the Muslim Empire, it had been a very trying period for
Muslims all around the globe. Al-Ghawth al-A’zam ®"* finished his
education and engaged in twenty-five years of spiritual practice during
which time Baghdad’s situation deteriorated worse.
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Works

Some of Shaikh Abdul Qadir Jilani’s ®® well-known works

include:

Futuh al-Ghaib (Revelations of the Unseen) — 78 discourses, fairly
short and to the point but very powerful.

Al-Fathar-Rabbani (The Sublime Revelation) — 62 discourses
definitely longer, given in the Ribaat and Madrasa in Baghdad AH
545-546.

Jala’ al-Khawatir (The Removal of Cares) — 45 discourses, also in
the same locations, given in the year AH 546.

Kitab Sirr al-Asrar wa Mazhar al-Anwar (The Book of the
Secret of Secrets and the Manifestation of Lights)

Malfuzat (Utterances) — This is a collection of various sayings of
Shaikh Abdul Qadir Jilani ®"". Generally it is found at the end of
the hand copied Arabic manuscripts of Fathar-Rabbani.

Al-Ghunya li-Talibi Tariq al-Haqq (Sufficient Provision for
Seekers of the Path of Truth) — also known in the Indian sub-
continent as Al-Ghunya li-Talibin. These five volumes, written by
the Shaikh, at the request of one of his murids, is a comprehensive
guide to all aspects of Islam, both the inward and the outward.

Khamsata ‘Ashara Maktuban (Fifteen Letters) — These are 15
letters originally written in Persian by Shaikh Abdul Qadir to one of
his murids.

Al-Fuyudat al-Rabbaniyya (Emanations of Lordly Grace)

Bashair al-Khairat (Glad Tidings of Good Things) — A Salawat
by Shaikh Abdul Qadir by way of inspiration from Allah.

Answers to Various Important Questions — Contains many
concise answers to very important questions regarding a variety of
topics.

Special Prayers — Contains many special invocations taught to us
by the Shaikh for their special blessings.
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. Gate of Poverty — Contains the story excerpted from Necklaces of
Gems of the Shaikh’s struggle with the Devil Armies, Iblis himself,
and his lower self (nafs).

In one of his writings, Hazrat Abdul Qadir Jilani writes: “There are
times when | wait to eat until God is content to say, “Abdul Qadir, get up
and eat for My sake, or wear these clothes to please Me.” Men like him
would only do even everyday tasks when instructed to do so by God;
naturally, not for their own benefit but rather for that of God, since they
want to please Him in everything that they do.

He was therefore gifted with a religious upbringing, and at the age of
18, he began a long spiritual journey that would span for around seventy-
one years and lead him to the high station of Mujadadiyyat, maybe even
higher. He informed his mother one day that he intended to go to Baghdad
in order to acquire education. She started to cry when she saw how
focused he was, and she gave him forty gold pieces, which she stitched
into a pocket under his jacket’s armpit. His lucky mother offered him the
following advise before he left his hometown for Baghdad:

1. Follow God’s instructions
2. Refrain from doing what is prohibited
3. Constantly accept the providential will
4. Always tell the truth.

Conclusion

Sufism is seen as an obscure aspect of human existence. The Qur’an
was regarded by Sufis as the foundation of their religion and beliefs. They
may rise beyond the ignoble and solvable issues that a class of individuals
has enmeshed Islam in thanks to their mystic interpretation of the Holy
Qur’an. Sufism’s interpretation of the Qur’an is founded on human
intellect and humanism, both of which have magnificence. It is pointed in
the direction of the cosmos. It has a worldwide tone. This is most likely
the proper interpretation of the Holy Qur’an. Tasawwuf, according to
Sufis, has existed throughout the whole history of Islam. Titus Burckhardt
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claims that Tasawwuf, which is based on the Holy Qur’an and the Prophet
Muhammad’s ®* Sunnah, is the esoteric part of Islam. He engaged in
such serious spiritual practices for over 25 years that hearing about them
makes one in awe of the commitment of this Great Saint. He quickly
attained the statuses of “Fana-fi Rasool” and “Fana Fi Allah” because to
his honesty and commitment to managing his nafs. He had now
completely submerged himself in the ocean of love for Allah and His
Prophet ®™). He transformed himself into an immovable mountain of
endurance and resolve. Numerous noteworthy events occurred throughout
this period of his life. This information alone would fill books if they are
documented. A few occurrences are cited to give us an idea of his spiritual
state during the course of these 25 years.
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Exploring the Sacred Feminine: An Analysis of
Divine Feminine Symbolism

Badrunissa Bhat

Abstract

This paper delves into the notion of the Sacred Feminine in
Islamic mysticism, particularly through the lens of prominent
figures such as Ibn Arabi and Rumi. It critiques conventional
interpretations, presenting the divine feminine not as a mere
symbolic representation but as an intrinsic aspect of mystical
experience that transcends gender boundaries. Through a
thorough examination of textual sources and philosophical
insights, the study reveals the transformative potential inherent in
embracing feminine qualities within the spiritual journey. It
advocates for a shift in perspective beyond traditional gender
norms, emphasizing the importance of recognizing and tapping
into the nurturing essence of the divine. Moreover, the paper
distinguishes between religion and mysticism, highlighting
Sufism’s feminine essence in contrast to the predominantly
masculine nature of Islam as a revealed tradition. This
exploration prompts reflection on the complex interplay between
gender, spirituality, and mysticism within the Islamic context,
offering a nuanced understanding of the profound significance of
the divine feminine in shaping religious experiences. Ultimately,
the paper contributes to ongoing scholarly discussions by
elucidating the multifaceted role of the sacred feminine and its
transformative potential for individuals engaging in spiritual
practice within Islamic mysticism.

Key-words: Feminine, Symbolism, Islam, Mysticism, Spirituality.

Introduction

The notion of the Sacred Feminine embodies the divine feminine
principle present in many spiritual traditions worldwide. In Islamic
mysticism, particularly Sufism, this concept is intricately interwoven with
the broader mystical quest for union with the Divine. lbn Arabi, often
hailed as one of the greatest Muslim mystics, provided profound insights
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into the nature of the Sacred Feminine, which found resonance in the
works of poets like Moulana Rumi. This paper endeavors to explore the
essence of the Sacred Feminine through the lens of these luminaries,
unraveling its significance in the spiritual journey of the individual and
collective consciousness.

The conventional understanding of mystical experience in tradition
emphasizes the transcendence of self and corporeality in pursuit of divine
unity, often relegating corporeal existence to superficiality compared to
the non-corporeal aspects of the self. However, this perspective does not
consistently align with the experiential nature of Sufism. An alternative
perspective posits that mystical experience involves the embodiment of the
sacred in human experience, without dismissing corporeality as redundant,
as evidenced by various examples in Sufi literature. Sufi tradition has
attempted to harmonize Sufi experience with traditional Islamic
metaphysics, often overlooking anomalies. Figures like Ibn Arabi and
Rumi present such anomalies, suggesting a deeper understanding of the
divine beyond conventional Sufi hermeneutics. Their insights prompt a
closer examination of mystical phenomena within Sufism.

A more preliminary clarification needs to be made with regards to
Ibn Arabi’sconceptualization of the feminine, as this seems to have had a
more direct impact on a tradition of interpretation in Sufi thought. Without
recourse to the full complexity and nuance in Ibn Arabi’s philosophy, we
can simply say that Ibn Arabi held that Allah (al-wahid) is between two
feminine qualities: “His own secret Essence [al-dhat] ... and the world
which comes from Him [al-khalg]” (Austin 7). This tells us that although
Ibn Arabi took the contentious view that the essence of God is feminine,
he nevertheless simultaneously retained the view—so far as it is evident—
that God, as He is, is masculine. His triune conceptualization of God in
Islam is unique, and while Ibn Arabi’s thought on the matter maintains the
significance and centrality of the divine feminine, his view allows for the
now predominant position that the relation of both aspects of the
masculine and feminine are functionally essential to understanding the
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mysteries and meanings in Islam. lbn Arabi’s is, therefore, the classical
representative of the generally favorable androgynous defense, both
metaphysically and ontologically.

Sacred Feminine

To explore the concept of ‘Sacred Feminine,” we delve into Ibn
Arabi’s contemplation of ‘Adam’ in terms of insan. This likely aimed to
underscore the androgynous nature of humanity and convey a deeper
understanding through metaphysical nuances. The conventional narrative
of the Creation of Man in Christianity and Islam suggests that God, devoid
of gender but embodying potential for both, creates Adam and Eve—the
archetypal male and female—from whose union humanity arises.
However, Ibn Arabi’s interpretation offers an alternative perspective. He
proposes that God, essentially feminine, gives rise to Adam (the male
form), and from him emerges Eve (the female substance). This brings us
full circle: the female substance embodies the unseen divine feminine
within both woman and man.

Considering Rumi, known for his generally conservative stance
compared to Ibn Arabi and his traditional perspective on women, he
occasionally astounds his readers with his writings. In the Masnavi, Rumi
expresses, “She (woman) is a ray of God, she is not that (earthly) beloved:
she is creative, you might say she is not created” (Nicholson 133).
Nicholson’s interpretation of “Khalig,” conventionally translated as
“Creator,” adapts the term as a verb to emphasize the active role of the
divine. This subtle adaptation in Nicholson’s translation underscores the
depth of Rumi’s verse in the Mathnawi. Toshihiko lzutsu (1984) offers an
intriguing interpretation of this verse, drawing on classical sources and
philology. lzutsu asserts that the creative force underlying existence is
feminine. Quoting the Persian Sufi scholar, al-Qashani (d. 1335), Izutsu
highlights that the ‘wife’ of Adam was feminine, and the first unique
‘soul’” from which she was created was also feminine. Since the Quran
does not explicitly mention the creation of Eve (Hawwa), and the
traditional knowledge about her creation from the rib of Adam is derived
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from hadith (Sahih Bukhari: 3331), Rumi’s question prompts deep
reflection. If we reinterpret Rumi’s verse, it might suggest: “She is a ray of
God... creative... not created.” This reinterpretation solidifies the notion
that the creative force, the essence of being, is inherently feminine—the
divine feminine. While Rumi’s perspective aligns with lbn Arabi’s
assertion of creation from the creative feminine, it’s essential to note that
they are not identical. In lbn Arabi’s reading, the feminine gender takes
precedence over the masculine, emphasizing the feminine as the source of
all beings (Abrahamov 177). Thus, when we affirm that the feminine, as
the creative force, is the ground of being, it’s not merely echoing medieval
Sufi commentators but is an assertion grounded in analysis.

There is a hadith that states: “ina al-rahmsujnamin al-rahman”
(Sahih Bukhari: 5988). Traditionally, it is translated as “the womb is a
branch of God,” with the term “branch” indicating an extension from the
main part, in this case, God. In its traditional interpretation, the hadith
underscores the importance of family and close relations, emphasizing the
value of being good to one’s family or those with whom one relates. It
could be seen as highlighting the concept of ihsan (virtue) in human
relations, setting a high standard of conduct underpinned by mercy,
compassion, and kindness.

Alternatively, the hadith might suggest that the womb, as “a locus
of God’s life-giving mercy,” is analogous to the act of divine creation,
which is infused with ceaseless mercy (Murata 182). In this interpretation,
al-rahm is seen as derived from al-rahmah, signifying a connection
between the divine and the human through compassion.If we were to
consider an alternate reading of “shujna” as “closely connected” rather
than “branch,” the emphasis on the connection between mercy/compassion
and the divine would be even stronger. This implies that the womb can be
figuratively understood as a symbol of mercy and compassion.

Furthermore, there has been a symbolic association of al-rahm
with al-rahman, equating “womb” with “God,” as both embody elements
of mercy, compassion, and love. In an unorthodox interpretation, the
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hadith could be rendered to mean: “mercy comes from the merciful,”
leaving the translation of al-rahman ambiguous to indicate both someone
who is merciful and God, the all-merciful. Taking a more provocative and
freely translated approach, playing on the word “sujhna” to mean “held /
contained within,” the hadith may be interpreted as: “God is hidden in the
womb.” This interpretation encompasses the various translations and
meanings discussed.

While the latter statement is indeed contentious, its proposition
relies on an etymological argument connecting the term “womb” to al-
Rahman and thus linked to what is generally held to be the most powerful
verse in the Quran: Al-Fatiha, within which (and subsequently in all but
one chapter) we read theBismillah. Furthermore, the womb, being a place
of origin, is where a seed might be kept for a time until it comes to
fruition. Thus, the analogy is of the seed planted under the surface where it
is kept safe until it grows and breaks through the earth’s surface to appear
as that which it is. The word al-Rahman in any case simultaneously
contains both meanings— “mercy” and “womb”—in Arabic. Regardless,
both interpretations circle back to the concept and importance of the divine
feminine. Since al-Rahman signifies kindness, mercy, and compassion, it
inherently links to love.

Moreover, if we extend our analysis of the subsequent verse in the
Masnavi beyond what may seem justifiable, considering Rumi’s
predominantly traditionalist perspective, it can be argued that, at the very
least, Rumi is cognizant of his intentional allegorical depiction of God as
“Mother” (Nicholson 44).Something might be said for invoking “Moses”
in that same passage, which speaks to the obvious trope of the divine as
feminine in mystical thought. Moses, we will recall, was committed to
water by his birth mother and rescued from water by his foster mother
(Pharaoh’s wife); he then emerged as a prophet to face Pharaoh. The
woman behind the active narrative of salvation (both of Moses and of the
Hebrew slaves under Pharaoh) is worth further consideration. Pharaoh
emerges as a figure rendered powerless in light of “God’s plan,” evidenced
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by the preservation of Moses’s life. Despite Pharaoh’s efforts, he fails to
annihilate Moses or the Hebrews; instead, he meets his own destruction
when the waters engulf the pursuing Egyptians. Rumi’s evocation of
“Mother” and “nurse,” alongside the mention of “Moses,” reminiscent of
the waters, offers a thought-provoking perspective that could be construed
as an alternative reading of the divine feminine.

Rumi’s invocation of “Mother” and “nurse,” alongside the mention
of “Moses” in association with waters, serves as a profound contemplation
of the divine feminine within his poetic oeuvre. Such imagery offers a
nuanced perspective on the nurturing and sustaining aspects attributed to
the divine, resonating with broader mystical traditions that accentuate the
feminine qualities inherent in the divine essence. Contrary to any
perceived conflict between Rumi’s traditional inclinations and a
recognition of the divine feminine, his poetic expressions reinforce the
latter. Indeed, his awareness, akin to that of lIbn Arabi, of the divine in
maternal terms not only underscores his comprehension of God as
maternal but also extends to an appreciation of God’s primordial virginal
activity, particularly discernible in his evocation of Mary, the revered
figure in Islam and Christianity alike. Through such thematic explorations,
Rumi intricately weaves together diverse strands of mysticism, imbuing
his poetry with layers of theological significance and spiritual resonance.

Rumi’s traditionalism betrays the much older entrenched Arab-
Bedouin custom of the wet nurse, which is intimately connected to the
biography of the Prophet. The hadith about the woman who nursed (i.e.,
offered her breast milk to) children not her own because they were without
their mother is of note. In this narrative, the Prophet queries his
Companions, asking whether they believe a woman could cast her son into
the fire. Their response negates such a possibility, asserting that if she had
the ability, she wouldn’t. The Prophet then emphasizes that God exhibits
greater mercy toward His servants than even this compassionate woman
does toward her son (Sahih Bukhari: 5999). “If we accept this narration,
then there is something to be said about the pre-eminence of the female
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substance, as woman being representative of the divine feminine as
essence.” Even if some interpret this hadith as potentially derogatory, as if
to convey the message “if a woman can do it, so can you,” it still
highlights the connection between God’s mercy and feminine qualities.

The perceived softness implied by these references might attract
criticism, suggesting Islam’s portrayal of females as inherently ‘soft’ and
thus weak, which could be viewed as chauvinistic. However, the narrative
of the hadith suggests a different form of strength, aiming to provoke
consideration among Muhammad’s ®*” male companions. It challenges
the conventional male-centric view by highlighting the significance and
strength inherent in what is often perceived as vulnerability or softness.

In this context, the deliberate use of the hadith about the nursing
woman serves to demonstrate that the perceived ‘softness’ and ‘weakness’
of women is, in fact, a mark of great strength and, ironically, the epitome
of a ‘real man.” It may even be interpreted as an invitation for men to
embrace this ‘female experience’ of the divine, challenging the notion
prevalent in early Sufism that a woman must adopt masculine traits to
pursue a spiritual path.

As both the mystical and the feminine embody qualities of love,
mercy, and compassion, the underlying irony in the Sufi message suggests
that men must, figuratively, become like women. This challenges the
conventional understanding of mystical ascension as transcending worldly
binaries, revealing a deeper layer of meaning in Sufi language.

Through an examination of the works of Rumi and Ibn Arabi, it
becomes evident that the divine feminine represents an unseen quality of
God, concealed from perceptibility due to the predominantly masculine
interpretation of tradition. While it’s acknowledged that men and women
may embody both masculine and feminine qualities, the nature of God as
non-material and Absolute suggests a necessity for a shift in perspective.
Therefore, embracing the idea of a ‘man’ becoming a ‘woman’ as part of
mystical transformation is essential if the divine feminine is indeed the
ground of being.
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Rather than dismissing gender binaries, this perspective challenges
the traditional interpretation of transcendence as a unitive experience,
advocating for a recognition of the singular and definitive source
represented by the divine feminine. While Sufi literature acknowledges the
differentiation between men and women based on certain qualities, it also
suggests that these qualities are interchangeable and, in some cases,
inverted.

Let us return once more to the figure of Mary, the mother of Jesus,
as our closing example. The accounts of Mary are remarkably consistent
across both the New Testament and the Quran. Regardless of whether one
approaches these texts from a Christian or Muslim perspective, the central
theme of the divine feminine resonates strongly in both narratives. Mary is
depicted as being pregnant with the sacred and giving birth to a holy
being, making her a vessel of God.

In traditional religious thought, prophets are often considered
metaphorical vessels for delivering the message of God, typically depicted
as men chosen to carry out this divine task. However, Mary’s role as a
vessel holds particular significance, especially within the context of Islam.
The virgin birth of Jesus is portrayed as “a Sign to mankind” and “a
blessing” from God (Quran 19:21). One might interpret this as a direct
affirmation from God in defense of women, as exemplified in the passage
where baby Jesus speaks from the cradle to rebuke those who criticized
Mary (Quran 19:28).

Furthermore, in the Gospel of Matthew, amidst the genealogy of
Jesus, the lineage of men is notably interrupted by the singular mention of
a woman who “begot” Jesus, the Christian savior (Matthew 1:16). This
inclusion underscores Mary’s pivotal role in the divine plan.

The Quran preserves the story of Mary’s dedication to the temple
in preparation for her role as the Theotokos, albeit in a minimalist sense
devoid of certain Christological assertions. It mentions Mary seeking
solitude in a distant place in the East (interpreted as Jerusalem) (Quran
19:16). Mary’s story not only exemplifies chastity, purity, and divine
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fullness but also evokes the imagery of seclusion, akin to a hidden womb,
where she is visited by the Spirit of God (Quran 19:17-19).

The assertion credited to lbn Arabi, positing that “woman is the
revelation of the secret god,” encapsulates his profound comprehension of
the divine feminine and its diverse expressions. In contrast to individuals
solely engrossed in mundane endeavors, Ibn Arabi demonstrated a
profound reverence for women, acknowledging the enigmatic divine
essence they embody. Within his seminal work “Futuhat al-Makkiyya,” he
expounds upon this concept:

“Whoever knows the worth of women and the secret contained
within them will not refrain from loving them.The sentiment
expressed, “Indeed, love for them is part of the perfection of the
knower of God,” underscores the profound connection between love
for women and attaining spiritual perfection. This love is regarded as
a legacy from the Prophet, representing a divine love deeply
intertwined with the pursuit of spiritual knowledge. The Prophet’s
statement, “They were made dear to me (perfume and women),”

emphasizes that the source of this affection lies solely with God
Himself (Ritter 494).

Furthermore, the designation of Jesus as the Seal of Saints not only
signifies his own perfection but also that of his mother, Mary. lIbn Arabi’s
interpretation of the Quran suggests that the union between Gabriel and
Mary followed the natural course of human reproduction, albeit infused
with the mysteries of creation. It was only after Gabriel assured Mary of
God’s message that the divine conception occurred, symbolized by the act
of blowing Jesus into her (Abrahamov 105).

In reflecting on this discussion, we acknowledge the challenge of
reconciling these ideas with normative interpretations of Islamic religious
experience. However, we aim to highlight the significant correlation
between mysticism and femininity in the Islamic context, a connection
often overlooked in favor of more conservative narratives. By drawing on
examples from Islamic sources, we reveal the inherent affinity between
mysticism and femininity.Regardless of one’s biological sex or gender
identity, the mystic is depicted as being enveloped by the sacred feminine,
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reflecting the divine source that they now mirror. This understanding
challenges conventional notions and emphasizes the feminized nature of
the mystic’s experience of the divine.

In closing, the provocative example of Jesus in the Quran serves to
underscore the power of the divine feminine as the ultimate source of
mystical experience. Through these reflections, we invite a deeper
exploration of the sacred feminine within Islamic mysticism and its
transformative potential for understanding spirituality.

Conclusion

The divine feminine holds significant symbolic and experiential
weight within Islamic mystical traditions. Beyond mere symbolism, they
embody a profound understanding of the divine, reflecting a deep
connection to the mystical nature of God. It’s crucial to recognize that
these concepts extend beyond gender representation, delving into the

essence of spiritual connection.

Throughout history, Sufi scholars have grappled with the inherent
masculine bias in traditional interpretations. While they emphasized the
gender-neutral nature of God, this approach often fell short of fully
capturing the complexities of mystical experiences. Figures such as Rumi
and lbn Arabi, through their writings and philosophical insights, suggested
that God’s essence carries a feminine aspect—a creative force imbued

with nurturing qualities.

However, their teachings go beyond mere philosophical discourse.
They hint at a profound truth: that the mystical journey itself is inherently
feminine. Regardless of gender, individuals engaging in mysticism must
embrace feminine qualities and tap into the nurturing essence of the
divine. It’s not about transcending gender roles but rather embracing the

feminine essence within oneself to attain spiritual unity. This perspective
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invites a deeper exploration of spirituality that transcends traditional
gender norms, revealing the transformative power of embracing the divine

feminine within.

Throughout our exploration, we have delineated three fundamental
ways in which the feminine essence pervades the core of Sufism. In our
quest to comprehend the enigmatic concept of the “Sacred Feminine,”
we’ve consciously steered away from societal and cultural constructs,
recognizing that this phenomenon transcends mere gendered
categorization. Instead, our inquiry delves into the essence of existence

itself, seeking to unravel the mystical underpinnings inherent in Sufism.

Gender, in our investigation, does not confine a Sufi to being either
male or female, as the phenomenon itself transcends conventional gender
binaries on a deeper, more primordial level. It’s essential to clarify that our
study isn’t an attempt to overlay gendered interpretations onto
metaphysical readings of Islam, as exemplified by Ibn Arabi and his
followers. Rather, we’re focused on the metaphysical realm beyond the

visible forms of gender and femininity.

Implicit in our analysis is the distinction between religion and
mysticism, not as rigid categories, but as distinct phenomena revealed
through closer examination. We aim to avoid rigidly delineating religion
and mysticism, recognizing the fluidity of their boundaries, particularly
evident in Sufism. Consequently, we pose the question: Is Islam, as a
revealed tradition shaped predominantly by men, inherently masculine in
quality? And conversely, is Sufism, as a concealed tradition, inherently

feminine in essence?

Islam, as a religion, is characterized by outwardly directed primal
instincts such as desire, conflict, and domination, thus exhibiting a
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masculine quality. In contrast, Sufism, as a mystical tradition, is marked
by inwardly facing instincts such as receptivity, gentleness, and empathy,
reflecting a feminine essence. However, beneath the surface of these
manifestations lies the primordial conception of the divine feminine and its
representative, the female mystic, remaining concealed yet profoundly
influential in shaping both religion and mysticism.

Notes and References

Abrahamov, Binyamin. Ibn Al-Arabi 'sFusus Al-Hikam. Routledge, 2015.
‘Arabi, M. Ibn, and Ibn Al-°Arabi. Sufis of Andalusia. Routledge, 2007.

Arabi, Ibn al-. The Meccan Revelations. Edited by Michel Chodkiewicz,
Translated by William C. Chittick and James W. Morris, 2002.

Chittick, William C. The Self-Disclosure of God. State University of New
York Press, 2015.

Fadiman, James, and Robert Frager. Essential Sufism. Harper San
Francisco, 1999.

Helminski, Camille Adams. Women of Sufism. Shambhala Publications,
2003.

Izutsu, Toshihiko. Sufism and Taoism. University of California Press,
2016.

JalalAl-Din Rumi, Maulana, and Coleman Barks. The Essential Rumi.
Harper, 1996.

Jalal-Ad-Din Rumi, and William C. Chittick. The Sufi Path of Love: The
Spiritual Teachings of Rumi. Lahore, 2000.

Murata, Sachiko. The Tao of Islam. State University of New York Press,
1992.

Ridgeon, Lloyd. The Cambridge Companion to Sufism. Cambridge UP,
2015.

Ritter, Helmutt. The Ocean of the Soul. BRILL, 2012.
Rimi, Jalal Al-Din. Tales From the Masnavi. Psychology Press, 1993.

Schimmel, Annemarie. Mystical Dimensions of Islam. University of North
Carolina Press, 2011.

42



The ‘Alamdar Vol. XVIII (2023)

Seyyed Hossein Nasr. Three Muslim Sages: Avicenna, Suhrawardi, Ibn
Arabi. Caravan Books, 2007.

William C. Chittick. The Sufi Path of Knowledge: lbn Al-‘Arabi’s
Metaphysics of Imagination. State University of New York Press,
1989.

43



The ‘Alamdar Vol. XVIII (2023)

Persian Historical Writing in Kashmir: The Dynamics of
Accommodation and Adaptation

Aadil Hussain Bhat

Abstract

This research paper looks into the historical narrative tradition of
Kashmir, particularly focusing on the Persian chronicler’s approach to
recounting the past. Through a meticulous examination of historical
texts, including the Rajatarangini, the paper highlights the continuity of
historical composition in Kashmir beyond Kalhana’s Rajatarangini. It
emphasizes the syncretic nature of Kashmir’s historical narrative,
influenced by Persian and Sanskritic traditions, and explores how
Persian tarikh texts adapted and enriched the historical discourse in the
region. It underscores the Persian chronicler’s adaptability and
inclusivity, evident in their engagement with diverse cultural and
religious traditions, and their role in shaping Kashmir’s historical
narrative as a sacred realm. The study underscores the flexibility and
inclusivity of Persian chroniclers, who integrated diverse elements from
Kashmir’s cultural and historical milieu into their narratives. It
elucidates how Persian tarikh texts navigated heterogeneous
temporalities, spatialities, and narrative techniques, enhancing the
historical narratives concerning Kashmir. The paper also examines the
incorporation of pre-Islamic antiquities, mythological accounts, and
religious articulations within Persian historical accounts, reflecting a
nuanced appreciation for Kashmir’s rich cultural and religious
heritage.Furthermore, the paper analyzes the complex relationship
between temporal and spiritual authority in Kashmiri historical
narratives, as well as the coexistence of myth and history, challenging
conventional linear concepts of time. It explores the Persian
chronicler’s engagement with Sanskrit traditions and their role in
shaping and reinterpreting historical discourse in Kashmir.Ultimately,
the research contributes to a deeper understanding of Kashmir’s
historical legacy and the adaptive nature of historical narration,
particularly through the lens of Persian chroniclers. It highlights the
interconnectedness of diverse cultural and linguistic traditions in
shaping Kashmir’s historical narrative, reaffirming Kashmir as a sacred
domain where history intertwines seamlessly with tradition, myth, and
religious significance. Ultimately, the abstract positions Persian
chroniclers as active participants in the continuous evolution of
historical discourse in Kashmir, enriching it with their syncretic and
inclusive approach to narrating the past.
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Introduction

This study investigates Kashmir’s rich and complex historical
legacy, examining how it reflects the inclusive, accommodative, and
adaptable approach embraced by Persian chroniclers over many centuries.
Kashmir is renowned for its rich cultural heritage encompassing Sanskrit
texts, Persian narratives, and indigenous Kashmiri oral traditions. Zutshi’s
scholarly investigation convincingly illustrates that the historical narrative
initiated by Kalhana in his Rajatarangini did not mark the conclusion of
historical composition within Kashmir. Instead, the text persisted through
time, disseminating in various multilingual translations. Over the
centuries, Kashmir’s diverse linguistic tradition of historical composition
has served as a conduit for expressing diverse conceptualizations, notably
portraying Kashmir as a sacred realm—an earthly paradise. This tradition
is characterized by the creation, dissemination, and reception of these
conceptualizations through a spectrum of narrative forms, including
tazkiras, tarikhs, anecdotal accounts, poetry, and theatrical productions.
These narrative practices play a pivotal role in interlinking the continuum
of historical narration within Kashmir.! So over the centuries, writes
Alam, “the language of the Islamic East moved towards a syncretic mix: a
legacy of cooperation and assimilation developed from the days of the
Sultanate to the end of Mughal rule; and conflict situations tended to be
resolved along a pattern informed by this strong political tradition of
accommodation within medieval Islam.”

Kashmir can claim the distinction of being the only region of India
with an uninterrupted series of written records of its history reaching back
to the period of Muslim rule and deserving the name of a real chronicle.
Kalhana, the author of Rajatarangni, mentions several historians as his
predecessors but none of their works have come down to us.® This
chronicle was continued by Jonaraja, Srivara, Prajabhattya, and Suka up to
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1596 A.D. On the other hand with the establishment of the Sultanate in
Kashmir in 1320 A.D, many learned men from Persia and Turkistan began
to pour into the valley. They brought with them the Persian and Central
Asian traditions of Historiography. Thus, many chronicles were written
during the medieval period in Kashmir.* Kashmir had come into contact
with Persia in the earliest period of its history and throughout most of its
historical times; Persia and Kashmir were not strangers to each other. But
it was not until the foundation of the Sultanate that Kashmiri’s ties with
the centers of Persian culture became close.> Although Persian had
become an official language in Kashmir, Sanskrit continued to enjoy royal
patronage the only available history written during the reign of Sultan
Zain-ul-Abidin was composed in Sanskrit. It was during his reign that
indigenous Persian historical literature began to be produced in Kashmir.®

South Asia had of course interacted for two millennia with traditions
emanating from Old and Middle Persian. The region came in contact with
the emergent New Persian culture sometime around the third quarter of the
ninth century, when Sindh was integrated into the Safavid Kingdom by
Yaaqub bin Abi Lais. Persian was still evolving then as a language of
literary expression in the Islamic East. Toward the end of the tenth
century, the presence of Persians in Sindh, Multan, and Panjab was further
strengthened by the growing importance of the Ismailipresence there. A
more formal relationship of the language with the subcontinent formed
later, in the wake of the establishment of Ghaznavid power in Panjab in
the eleventh century. From Ghazna the New Persian literary culture spread
farther east in the eleventh century to Lahore, significantly sometimes
called “little Ghazna,” a major staging post for Ghaznavid ventures in
Hindustan. The city, which had emerged as an important political center of
the eastern Ghaznavids in the eleventh century, gradually attracted
scholars and literary figures from Iran, Khurasan, and Mawara-an-Nahr.
Panjab thus witnessed the beginning and flowering of a high Persian
literary tradition. Persian was associated with the ruler and the court, but
the world of Persian literary culture was not confined to the political elite
alone. Sermons (tazkir) in the king’s court and nobles’ establishments, as
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well as in army camps, public places, and bazaars, played a role in the
cultural exchange between the Persian-speaking settlers and the
indigenous societies. The commoners and soldiers became familiar with
these specimens of poetry and carried them to places generally
inaccessible to the new immigrants.” The spread of the Persian language to
different regional cultures reflects its accommodative nature. Different
cities played a very important role in the spread of Persian as the language
of literary culture.The Persian language is often said to have entered
Kashmir as early as 1000 A.D. However accounts consolidate the general
adoption of the language during the reign of Shah Mir. The City of
Srinagar witnessed the production of many Persian clerics. Sanskrit as a
court language, from the time of Shihab-ud-Din, began to be replaced by
Persian. And with time, it became the language of the educated classes.
Zain-ul-Abidin’s contribution to the spread and development of the
Persian language was by no means meager. The process of give and take
applied so that Sanskrit words were translated into Persian, there opening
up new and wider horizons to greater edification of Persian savants.®

The Persian chroniclers incorporated existing methods of recording
history alongside their original contributions. The study argues that the
Persian chronicler’s approach to engaging with the past was characterized
by flexibility and inclusivity. On the other hand, it also aims to map out
the connections within Kashmir’s historical writing tradition. Authors of
these texts expressed their dedication to recounting history as part of a
shared tradition and knowledge community that surpassed temporal,
genre-related, and linguistic limitations.’

Within the framework of Kashmir’s historical legacy, it becomes
evident that Persian chroniclers of tarikh embraced a syncretic and
inclusive methodology over centuries. This approach was characterized by
a willingness to assimilate diverse elements from Kashmir’s cultural and
historical milieu. The Persian chroniclers were active within the historical
landscape of Kashmir and displayed notable adaptability in amalgamating
heterogeneous temporalities, spatialities, and narrative techniques. This
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syncretic and inclusive inclination enhanced the historical narratives
concerning Kashmir andreflected broader patterns of cultural interaction
that have influenced the region’s history over time. This tendency is
evident in how Persian accounts engaged with the rich Sanskritic historical
tradition of Kashmir. As Persian tarikh texts chronicled the region’s
history, they demonstrated a receptivity to and incorporation of Sanskrit-
derived concepts, narratives, and mythologies.

The Persian texts were not merely passive imitations of Sanskrit
texts as described by Orientalists and Indologists. Still, they were rather
actively engaged with them in claiming and redefining the tradition of
historical composition in Kashmir. Zutshi demonstrates the deep-rooted
interconnections among the Sanskrit corpus, Persian historical tradition,
and the Kashmiri language’s popular world of storytelling and
performance.’® As Daud Ali argues, this tendency to regard pre-modern
narratives as not more than sources of facts, ‘unwittingly emptied them of
“historical life* that they contained’.® This engagement and
interconnection of Persian tarikh texts with the pre-existing Sanskrit
tradition of historical narration resulted in the development of their
accommodative approachto historical narration.

During the zenith of Mughal dominance in the seventeenth century
and its waning phase in the mid-eighteenth century, the Persian
historiographical tradition in Kashmir asserted its independence in
recounting the region’s history by formulating its distinct method of
engagement with both indigenous Sanskrit and Persian narrative traditions.
A significant aspect through which the tarikh narratives established their
legitimacy and historical validity was by emphasizing the Rajatarangini
texts as emblematic of an indigenous Kashmiri literary realm and narrative
tradition. Consequently, the Rajatarangini genre was upheld as a prototype
for chronicling Kashmir’s history, and any departure from this paradigm
necessitated acknowledgment as an original narrative form.*? Both the
Tarikh-i Haider Malik and Muntakhab al-Tawarikh embraced the past as a
literary tradition, drawing inspiration from the Sanskrit corpus of literary-
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historical compositions and incorporating tropes from indigenous Persian,
Indo-Persian, and Islamic narratives. Their authors positioned themselves
as inheritors of the indigenous tradition of court chroniclers. Within this
framework, temporal sequence held less significance, as the focus shifted
from historical events to seminal moments and lineages. Kashmir emerged
as the locus of an intertwined tradition of historical narration that
transcended linear temporality, affirming its status as a sacred domain. The
Persian tarikhs of Kashmir approached the past as both tradition and
history, the latter comprising factual accounts of Kashmir as a tangible
political entity. In this context, chronological order assumed significance
in portraying the past as the central arena of historical figures and events.
Simultaneously, they engaged with preceding Sanskrit and Persian
narratives, utilizing them as reservoirs of facts and motifs while diverging
from them in nuanced ways. Consequently, they emerged not as mere
replicas or extensions of these texts but rather as active participants
shaping and reinterpreting historical discourse.’* The process of
incorporating the concepts, tropes, themes, and narrative structures from
the Sanskritictradition of historical narration is reflected in.

Kashmir is a Sacred Space—A Paradise on Earth

Kalhana initiates the Rajatarangini with a lyrical portrayal of
Kashmir’s natural splendor, characterizing it as “Paradise on Earth”
(Swarga) and extolling its verdant valleys, meandering rivers, and majestic
snow-capped peaks. He imbues the narrative with mythical and religious
connotations, particularly evoking the legend of Sage Kashyapa, who
reputedly transformed the primordial lake into the Kashmir Valley.
Through this narrative lens, Kalhana underscores Kashmir’s perceived
divine origin and significance. The Rajatarangini unfolds the region’s
historical trajectory, traversing various dynasties and rulers, thereby
reinforcing the notion of Kashmir as a sacred locus where history
intertwines seamlessly with tradition and myth. Writing about the sacred
space Srivara while describing the battles among various claimants to
Kashmir’s throne during the rule of later Sultans, the text stated, ‘consider
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what is said in the Purana, that Kashmir is Parvati, and know that its king
is born of a part of Shiva’. Sovereignty is obtained in this country by
religious penance, not by valor.* And to Kalhana Kashmir may be
conquered by forces of spiritual merits not by forces of soldiers. Persian
tarikh, chronicles further elucidate this notion of Kashmir’s sanctity.
Persian chroniclers adeptly navigate a linguistic synthesis, integrating
Persian and Sanskrit terminologies in their discourse, indicative of the
profound influence of both Persian and indigenous Kashmiri cultural and
linguistic substrata. These chroniclers not only acknowledge but also
incorporate facets of Kashmir’s pre-existing religious and cultural
traditions, documenting the rituals, festivals, and customs of Kashmiri
Hindus and Buddhists, thus demonstrating a nuanced appreciation for
indigenous practices. Their narratives are enriched by the inclusion of
local legends and myths rooted in Kashmiri folklore, seamlessly
interwoven with broader historical accounts, underscoring the syncretic
essence of their writings. Milk Haider describes multiple traditions related
to Kashmiri’s origin in great detail at the outset of the text. The narration
begins with the origin story of Kashmir detailed in Sanskrit texts and oral
traditions.”> Persian chroniclers champion a historical narrative that
embraces the multifaceted tapestry of Kashmiri society, eschewing a
monolithic or exclusive perspective in favor of recognizing the
contributions and significance of diverse religious and cultural cohorts
within the region.

Relationships between Temporal and Spiritual Authority

Kalhana’s works frequently delve into the intricate relationship
between temporal and spiritual authority, accentuating the pivotal role of
dharma, or righteous duty, in governing Kashmir. He elucidates how rulers
sought alignment with religious precepts and institutions, thereby
entwining sacred and political temporalities within the region. This
interplay of time and space finds notable expression in the Tarikh-1 Sayyid
Ali, penned in 1579 by Sayyid Ali, a scion of one of Kashmir’s noble
families. Upon closer scrutiny, however, the text unveils a narrative
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framework wherein the political trajectory of Kashmir’s past is subjugated
to and regulated by its sacred narrative. Instances of narrative crisis, often
depicted as threats to Islam, are consistently resolved through divine
intervention, either by saints or through miraculous abilities, particularly
those attributed to revered rulers.'® Sayyid Ali portrays the post-Zain ul-
Abidin era as a period marked by the decline of the Sultanate and
widespread political turmoil, coinciding with the absence of spiritually
enlightened figures to guide the successors of the Sultan. Notably, Sultan
Fath Shah’s decision to have his cap interred with his body, purportedly to
aid his entry into heaven alongside the sadaat, marks a turning point in the
narrative, after which seditions, riots, and disturbances become recurrent
occurrences in Kashmir, as noted by Sayyid Ali.!” Dyadmari contends that
earlier historical texts, authored by court historians, exhibited a selective
recording of historical events, primarily focusing on the political narrative
of Kashmir’s past while overlooking its spiritual dimensions."® In defense
of this focused examination, Dyadmari argues that emphasizing
individuals often neglected in earlier historiography does not contravene
the principles of historical writing.

The Tradition of Writing about the Past Incorporated Heterogeneous
Temporalities and Spatialities

The coexistence of mythological accounts with historical narratives
in texts like the Rajataranginienriches the understanding of Kashmir’s
history by blending diverse temporalities.In texts like the Rajatarangini the
mythological accounts often overlap with historical events. For example,
the sage Kashyapa’s creation of the Kashmir Valley is presented as a
foundational myth for the region. It exists alongside accounts of various
dynasties and their rule. The inclusion of mythological narratives adds
layers of meaning to the historical accounts. These myths are not just tales
but are deeply embedded in the cultural and religious identity of the
region. They infuse historical events with a sense of divine purpose and
significance. Narayan Koul in his Muntakhab al-Tawarikh engaged with
the past as a literary tradition by claiming the Sanskrit crops of literary-
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historical composition as their model. The text proceeds to recount the
political history of Kashmir with a story of its emergence from the lake.*

Mythological accounts often involve stories, legends, and beliefs
about supernatural or divine events and figures. These narratives are not
bound by conventional historical chronology and may not have concrete
historical evidence. In the case of Kashmir, the mythological accounts
include stories of gods, sages, and legendary events, such as the creation
of the Kashmir Valley by the sage Kashyapa. These stories are rooted in
religious and cultural traditions and often transcend human
history.Historical narratives, on the other hand, are grounded in recorded
events, timelines, and the activities of historical figures and dynasties.
These accounts are generally based on available historical records,
inscriptions, and documented evidence. In the Rajatarangini this includes
details about various rulers, their reigns, political events, wars, and social
changes in Kashmir over the centuries. The key point is that mythological
accounts and historical narratives are interwoven in the same text. This
coexistence creates a tapestry where these diverse temporalities are
juxtaposed

Complex Understanding of Time

The coexistence of myths and history challenges the linear concept
of time. Instead of a straightforward historical timeline, the textsoffer a
more complex understanding of time where myths, legends, and history
intersect, reinforcing the idea that the past is multifaceted and open to
various interpretations.?

Incorporation of pre-Islamic antiquities of Kashmir in their
narratives

Persian tarikh writers in Kashmir often incorporated pre-Islamic
antiquities and historical elements into their narratives. This practice
reflects the interest of these writers in the rich history and cultural heritage
of Kashmir, which extended well before the advent of Islam in the
region.Persian tarikh writers emphasized the historical continuity of
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Kashmir by connecting the pre-Islamic and Islamic periods. They
acknowledged the pre-Islamic roots of the region’s history, highlighting
the existence of indigenous dynasties, traditions, and cultural practices
before the arrival of Islam.?* Persian tarikh writers occasionally integrated
mythological and legendary elements into their narratives. These stories
often have deep historical and cultural roots and reflect the pre-Islamic
belief systems in Kashmir

Space for Religious Articulations

Sanskritic historical accounts allocate significant space to religious
articulations, and religious themes are often central to the narratives. In
Tarikh-i Sayyid Ali the second half of the text suspends the chronological
political narrative altogether in favor of a sacred account of the lives and
actions of Shaykh Noor-ud-Din Rishi, his disciples, and the physical sites
connected to their birth, travels, death, and burial in Kashmir.?* These acts
vividly captured the spreading influence of Sufi mystics and indigenous
divines in Kashmir’s every nook and corner as they reclaimed, and
improved the land—uvillage by village, spring by spring, and forest by
forest.Persian chroniclers were not limited to writing exclusively about
Islamic history. They also documented the history of the region’s Hindu
and Buddhist rulers and the syncretic religious movements that emerged.
They recognized the importance of Sufi and Bhakti movements, which
emphasized a more inclusive and mystical approach to spirituality.

Ishag Khan reports that an important feature of the medieval
historical writings in Kashmir is the absence of any trend among the
chroniclers to treat history as a branch of theology, a common feature of
medieval European historiography and to some extent noticeable in the
works of Delhi Sultanate. Another interesting feature is the influence of
environment on the chroniclers which at times has lent an imaginative or
rather poetic to their writing. And finally the spirit of religious tolerance
for which Kashmiri’s are famous guided the writings of the medieval
writers.?®
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Conclusion

This study has provided a comprehensive exploration of the
accommodative historiography employed by Persian chroniclers in
Kashmir. Through an analysis of various historical texts and traditions,
this study has illuminated the dynamic nature of Kashmir’s historical
narrative, highlighting its adaptability, inclusivity, and synthesis of diverse
cultural and linguistic influences. The continuity of historical composition
in Kashmir, as evidenced by the persistence of narrative traditions beyond
Kalhana’s Rajatarangini, underscores the richness and complexity of
Kashmir’s historical legacy. Persian chroniclers played a significant role in
shaping this narrative landscape, demonstrating remarkable flexibility in
incorporating elements from Kashmir’s cultural milieu into their historical
accounts. The syncretic methodology embraced by Persian chroniclers
facilitated a nuanced understanding of Kashmir’s past, transcending
temporal, spatial, and linguistic limitations. Through their narratives,
Persian chroniclers navigated the intricate relationship between temporal
and spiritual authority, incorporating mythological accounts and religious
articulations to enrich the historical discourse. Furthermore, the study has
shed light on the complex interplay between myth and history in Kashmiri
historical narratives, challenging conventional linear concepts of time and
offering a more multifaceted understanding of the past. By engaging with
Sanskritic traditions and redefining the meanings of tradition and history,
Persian chroniclers actively participated in shaping and reinterpreting
Kashmir’s historical discourse. Overall, this research contributes to a
deeper appreciation of Kashmir’s historical heritage and the adaptive
nature of historical narration. It underscores the interconnectedness of
diverse cultural and linguistic traditions in Kashmir, reaffirming the
region’s status as a sacred domain where history, tradition, and myth
converge to create a rich tapestry of narrative expression.
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Islamic Spirituality: An Inclusive Qur’anic Model

Dr. Altaf Hussain Yatoo

Abstract

In spite of being a vogue term, ‘spirituality’ as a concept is mostly
misconceived and often misused. Any occult practice or utterance is
directly linked with spirituality. Also each and every passive attitude to
life is dubbed as an attitude of spirituality. It also happens that
spirituality is understood to be a realm of some ‘chosen people’ besides
whom there is nobody who can understand the purport thereto.

The Qur’an, however, provides a threadbare and plain explanation of
spirituality. It is open to anyone and everyone according to one’s
capacities. It is a realm where the ‘seen’ and the ‘unseen’ become
complementary to each other and the person with spirituality becomes a
beholder of both. Such a person comprehends the unity in the diversity
of the cosmos. S/he fathoms the reality of things and the cohesion and
harmony in the nature.

However, there are certain prerequisites for the attainment of the state
or condition of spirituality which are quite different from the strange
utterances and confusing gymnastics naively attached with the
understanding of spirituality as such. These sober prerequisites are laid
down by the Qur’an itself.

As such, the Qur’anic model of spirituality is an inclusive model which
has the capacity to cater to the requirements of the whole humanity.
Nevertheless, this model is also God-centric in the sense that the
guidelines thereto are revealed by God Himself while as the seeker of
spirituality is the creation of God. So, there is no need of useless
wandering. This paper is aimed at providing a brief outline of Islamic
Spirituality which is principally based on the Qur’an as a Divine
Document of Spirituality.

Key-words: Heart, Matter, Self, Society, Spirit.

Introduction

The term “spirituality’ is a derivative of the word ‘spirit” which has
been derived from the Latin word ‘spiritus’ which means ‘breath”.! Its
Arabic equivalent is ‘rizh’ which means ‘breath of life’, ‘soul’,
‘inspiration’, ‘essence’, ‘ghost’, ‘oneself’ or ‘spirit’.? Thus, it is the life-
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giving force making a human being what it actually is. As such, the being
of human constitutes of the physique and the spirit. Although both have
their unique features individually but God has combined them in such a
way that their harmony is a must for the meaningful existence of the
composite whole called the human. Either aspect overpowered or
suppressed by the other would be tantamount to destroying the whole or at
least losing the purpose behind the very combination of the two aspects.
So, if the human being is a traveler, the body would be the ride and spirit
the rider. None of the two would reach the destination independently;
harmonious co-ordination and co-operation of the two is a must. The travel
would come to naught if both choose their own independent paths to reach
the goal because the way is not smooth enough nor is it an easy drive to go
on. On the other hand, if spirit goes ‘wild’, it will receive no welcome
even after having travelled the whole way because it would have left away
the body which had been tied to it like the sledge or the chariot.

Qur’anic Process of Spiritualization

The Qur’an uses the term “rah” for the life-giving force which
‘activates’ the human body® and makes it what it actually is. However, the
“righ” in its actuality is the “command of God”, the reality of which is
known to God alone with a very little knowledge thereof given to the
humans®. The arch-Angel Jibra’il (Gabriel) is also called “rih” (Spirit)°,
“rith al-amin” (the Trustworthy Soul/Spirit)° and “rith al-quds” (the Holy
Spirit)”. Now, the main task of Gabriel has been to bring down the
revelation to the Prophet (SA’AS) and this revelation ‘enlivens’ the one
who is alive’ by giving him/her admonition.® As such, the spiritualization
of human beings is brought forth first by the ‘spirit’ which comes from
God Himself as His Command and then through the Revelation/Qur’an
which is brought down by the Trustworthy Spirit/Soul who serves as a link
between God and His servants. As a ‘confirmation’® of the past revelation,
Qur’an binds together humanity’s present and past spiritual cravings and
Gabriel works as an “active agent’ of spiritualization together with his host
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of angels. This process of spiritualization, which is open to the whole lot
of humankind, has been aptly elaborated by the Qur’an as:

By no means (should it be so)! For it is indeed a Message of

instruction:

Therefore let whoso will, keep it in remembrance.

(It is) in Books held (greatly) in honour,

Exalted (in dignity), kept pure and holy,

(Written) by the scribes-

Honourable and pious and just.

Woe to man! What has made him reject Allah?™?

This is the reason that a genuine scholar of the Qur’an has been

identified with those honourable angels who are related with the scribing

of the Qur’an at the Preserved Tablet.™

Thus, by participating in the process of spiritualization, a person
“gets dyed with the pure dye of Allah by taking the course of
‘ubidiyyahlServitude”.*? That is, s/he takes a mould on the divine pattern
by harmonizing with the divine scheme of things. A servant thus
“relegates or devolves all the freedom of choice and will and surrenders
utterly before the Supreme Will of God without any hindrance and
reluctance”.*®* Such a servant becomes an upholder of the mission of the
Prophets (‘AS) from Adam (‘AS) to Muhammad (SA’AS) whose
“Brotherhood has been a single Brotherhood with the sole purpose of
serving and fearing the Lord”.** The Prophets (‘AS) have been the
symbols of this servitude and whenever the call came to them, they
yielded to that call without any second thoughts or reluctance, as has been
the case of Prophet Ibrahim (‘AS): “Behold! his Lord said to him: “Bow
(your will to Me:” he said: “I bow (my will) to the Lord and Cherisher of
the Universe”.™®> And this servitude is indeed required from all mankind
and Jinns™ so as to fulfil the divine plan of creation.

Rabbaniyyah not Rahbaniyyah

The Divine Creation Plan is much exalted from and holier than the
directionless renunciation of the world and utter annihilation of the human
self which is quite against the Islamic spiritual scheme of things. It is this
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dimension of Rahbaniyyah or Monasticism which has been seen in an
unfavourable light both by the Qur’an as well as the Prophetic Traditions.
However, the positive dimension of Rahbaniyyah has been well
highlighted by the Qur’an. It is actually the course of life which helps an
individual to soften the heart and make it resplendent for and with the
higher realities of life; love of humankind, brotherhood, mutual wellbeing,
awe and love of God etc. being its very offshoots. This is how the Qur’an
highlights this aspect of Rahbanyyah:

And nearest among them in love to the Believers will you find those

who say, “We are Christians”: because amongst these are men

devoted to learning and men who have renounced the world, and

they are not arrogant.’

Since they are not arrogant, their humility and humbleness compels
them to see the reality of things as they are. They thus become a de-
conditioned lot who are always ready to accept the truth in whatever form
it approaches them. They find the truth as the voice of their very nature.
“And when they listen to the revelation received by the Messenger, you
will see their eyes overflowing with tears, for they recognize the truth:
they pray: “Our Lord! we believe; write us down among the witnesses.”®

The goodwill and wellbeing of humanity should not, however, be
any “gentleman’s burden” or the selective responsibility of a particular
community. Every human society should be enough responsible and
reasonable that if exploitation becomes a norm, people should come
forward on their own to denounce and stop such practices. This is how, in
this regard, the Jews have been exhorted to do an “inner policing” to stop
the moral rot of their community:

You see many of them racing each other in sin and rancour, and
their eating of things forbidden. Evil indeed are the things that they
do. Why do not the Rabbis and the doctors of law forbid them from

their (habit of) uttering sinful words and eating things forbidden?
Evil indeed are their works.*

In quite contrast to the worldly men, the men of God have always
stood firm as the upholders of truth, justice and equity in accordance with
the mission of the Prophets (‘AS). Even they have fought for the just cause
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without any reluctance. And this course of theirs has never been against
the course of spirituality as such:
How many of the Prophets fought (in Allah’s way), and with them
(fought) large bands of [Rabbaniyyiin] godly men? But they never
lost heart if they met with disaster in Allah’s way, nor did they
weaken (in will) nor give in. And Allah loves those who are firm
and steadfast.”

As such, in the spiritual moorings of Islam is the course of
Rabbaniyyah which is more worthwhile than the Rahbaniyyah
course,because the latter detaches an individual from the harmonious
course of life while as the latter course makes her/him humble? as well as
thoughtful and reasonable®?, who seeks the best of both the worlds from
God.ZRahbaniyyah, as such, sets the harmony of human spirit and body
asunder and makes the human approach and activity of life crooked.

Here it is pertinent to note that the followers of Jesus had become
enough spiritual through his word and precept. They were touching the
heights of ‘compassion’ and ‘mercy’ vis-a-vis their character. However,
they invented Monasticism on their own to ‘gain something more’ which,
however, they were unable to achieve. Again, it doesn’t mean that their
intentions had been evil. What is clear, however, is that they were not
content with what had been taught to them by Jesus:

Then, in their wake, We followed them up with (others of) Our
Messengers: We sent after them Jesus the son of Mary, and
bestowed on him the Gospel; and We ordained in the hearts of those
who followed him compassion and mercy. But the Monasticism
which they invented for themselves, We did not prescribe for them:
(We Commanded) only seeking for the Good Pleasure of Allah; but
that they did not foster as they should have done. Yet We bestowed,
on those among them who believed, their (due) reward, but many of
them are rebellious transgressors.24

As such, the extraneous spiritual practices for achieving ‘more
good’ from the Lord are unwarranted in the light of Qur’an. This is
precisely explained by the Prophet (SA’AS) in an address to those of his
three Companions who had gone deep or had resolved to go deep in some
ascetic practices. Not only did the Prophet (SA’AS) denounce the resolve
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and course of these three Companions but he also gave a precise
explanation of the ‘middle course’ which creates a ‘golden mean’ for an
individual to be “spiritual” without tearing asunder the balance between the
physical and spiritual aspects of the human self. Here goes the anecdote:

It is reported that ‘Abdullah ibn ‘Amr ibn al-’As, who had gone

deep in ascetic observations, was directed by the Prophet (SA’AS)

to attain the normal course so as to give everyone, not only his Kith

and kin but also his own self, its due. The Prophet (SA’AS), for the

instruction of his Companions and his followers in general, is said to

have called an emergency assembly in which he made a serious

sermon to denounce such practices that rob the individual or,
because of him/her, the society of its rights.25

Physique-Spirit Inseparability

Thus in the Qur’anic scheme of spirituality there is an
inseparability of the physique and the spirit. The body gives the spirit a
station to stay. However, the spirit gives it dynamism to exist and to be felt
by unfolding its potentialities. Thus the body is the sheath or the scabbard
whilst the spirit is the sword. If the former is kept removed the latter
would rust thereby would be a useless entity. So, each one compliments
the other to perform their respective functions.

However, it is the spirit which vitalizes the whole to be recognized
as the human being. Thus spirit moulds the human into the being which it
is recognized as. It is the spirit that gives the physique the shape to
perform different roles in the human society. As such, the spirit unfolds
itself through the physique. Again it highlights the harmonious union of
the two.

Now, what are the means of achieving the required harmony, co-
ordination and co-operation of the spirit and the body? It can be easily
gauged that the two entities —body and spirit— are always in a state of
friction with each other. Either of the two endeavours to subjugate the
other. When one of the two vyields to the ‘dictates’ of the other, the
required equilibrium is disturbed resulting in one’s weakening and the
other gets emboldened thereby causing loss to the whole called the human
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being because neither of the two is exclusively responsible for the human
being to reach to its destination. If body weakens, the spirit would get
strengthened but such a human being would belong more to the angelic
realm than to the realm of the humans. On the other hand, if spirit
weakens, the body would be strengthened and the human being would
enter the realm of the beasts. The Qur’an, a guidebook of “spirituality’, has
hinted to this friction of body and spirit in these words:

Recite to them the tale of the man to whom We gave Our
signs, but who then cast them to one side and Satan overtook
him. And he became one of those who went astray —if it had
been our will, We could have used these signs to exalt him,
but instead he clung to the earth and followed his own
desires— he was like a dog that pants whether you chase it
away or leave it alone. Such are those who reject Our signs.
Tell them this story so that they may reflect.?

Source of Spirituality

Spirituality is achievable only through the course designed by the
Lord Himself because He is the depository of all virtue and bliss and
besides Him there is no source wherefrom it can be had. “God is the
treasure house of all virtues. And when man’s contact with God is
established, in the world of his feelings, at the psychological level, an
unseen revolution is brought about. This inner revolution is called
spirituality.”®’ The spirit should thus be at command. It doesn’t, however,
mean that the physique has to be neglected altogether. For in such a case
the human being would lose the state of humanity at once. It only suggests
that the body should not lead the path or it should not take the driver’s
seat. “To attain this, there is no method other than this: The angelic side of
man should select something according to its own exigencies and should
inspire and suggest this to the animal side of man; and that the animality
should submit to this inspiration, and not act obstinately or rebel against
it”.?® Here, the statement of the Upanishad is not off the mark when it
says: “Man in his ignorance identifies himself with the material sheaths
which encompass his real self”.?°
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Conclusion

God has made the Qur’an, His guidance-book for humankind, the
link between Himself and His servant to achieve spirituality. Moreover,
“Qur’an is the strong rope of Allah™*® with “one end in the hand of Allah
and the other end in the hands of people (who believe)”.*! Also, God
Himself declares the Qur’an as “a cure for what is in the hearts, and a
guide and a blessing to true believers*? Now, human heart is the ‘object’
which binds the body and spirit of the human together to form a composite
whole. So, the cleansing process should start there so that the inner
revolution, much necessary for the achievement of spirituality, is begun.
This cleansing process is not anything new only introduced by Islam.
However, Islam gave it a simple but a sublime shape open to anybody.
Nevertheless, it had been taught, in one way or the other, by different
religious traditions. We are told that Buddha, while replying to a query, is
reported to have said: “First of all, you have to cleanse your heart and
mind of all kinds of moral pollution. Only after this cleansing process will
you be able to receive the truth”.*
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Shaikh Nuruddin Rishi is one of those
outstanding personalities who have had the
greatest and the most lasting influence on the
culture of Kashmir. Ever since he illuminated the
valley with his effulgent life , he has become a
household name, the object of excessive love

and veneration of the kashmiris.5
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"Such activities during his long rule of half a
century brought doubt a renaissance of culture.
Some of the results were: Translation of Jamis
Yousf Zulaykha into Sanskrit, Jainaprakasha into
Kashmiri, Mahabarta and Rajtrangni into Persian

by Shrivara, Yodabhatta and Maulana Ahmad
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1. Walia, J. S., Education in Emerging India. Ahim Paul
Publishers, p.2.
2. Gauhar, G. N., Kashmir Mystical Thought. Gulshan
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"Bloom's Taxonomy classification of learning
educational and instructional objectives into
three main domains:
1. Cognitive domain: It includes only those
educational objectives which are concerned with,
recognition and recall and cater to the
development of intellectual abilities and skills.

2. Affective domain: It includes only those
objectives which are related to the domain of
interest, attitude and values and bring about
desirable change in the same.

3. Conative domain: It helps in the development
of skills. Training of physical activities is the main
objective ofthisdomain".s
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"In the backdrop of Shaikh Noordin's valley wide
tour, we find good number of Hindu and Muslim
entering to the fold of indigenous Rishi women
and thus marking the beggining school of sufism
a new chapter in the socio-religious history of
Kashmir. Receiving knowledge was until the
primary hegemony of women belonging to well
to do families in urban Kashmir. The entire of
village women with ordinary socio-economic
background in the Rishi brotherhood not only
enhanced the social status of Kashmiri village
women, but provided her enough opportunity to
demonstrate her inward spiritual, and intellectual
strength and dynamics".6
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"The Shaikh established in his life time
headquarter of Reshi near and around this
grape orchard located upon sheetvari. On its
east, valley situated in two slopes and had
enough of walnut trees.The Sheikh would
supervise this headquarter from the small hut,
he had constructed in Rupawan, where he
untirringly meditated. As the number of trainee
reshis increased immensely, the sheikh
consolidated the centre of all activities at
sheetvari in the Tsar forest. He constructed
boarding-cum-lodging houses for the inmates
of Reshi centres, a morning and a training
centre for the reshis. In the nearby locality,
descending towards srinagar, (where now
locates satellite Town of Alamdar Colony,
earlier called as zalus) he established a
training centre for lady reshis, which was
supervised by his wife Zai Ded and managed
by his two lady disciples; Duhat Ded and Buhat
Ded. These two ladies have actively entered
into discourse with Mir Muhammad Hamadani
at this very place sometime in 825-26(A.D)." 2
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"Literacy is not the end of education nor even
the beginning of education. It is one of the
means where by man and woman can be
educated". Literacy is itself no education. A
literate person may be less educated than an
illeterate person and an illeterate may be

educated."
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